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This dissertation examines the life of Saint Clare of Assisi exclusively through 
consultation of the early primary source material both written and iconographic. 
The purpose of this re-examination of her life is to establish her place as an 
historical figure in a thirteenth-century context grounded in such facts as can be 
gleaned from these texts. The written sources used fall into two distinct 
categories. They are those written by others that have a bearing on Clare and 
those written by Clare herself. In the first in instance, they comprise a wide 
combination of genres. These are: - papal documents, which include Clare's 
canonization process; epistolary works, comprising letters written to Clare by 
cardinals and pope Gregory IV; and hagiography, which ranges from the two 
vitae of Francis by Thomas of Celano, The Assisi Compilation, Bonaventure's 
Legenda Maior and a verse and prose legend dedicated to Clare. Clare's writings 
consist of various epistolary works, a Testament and her Rule, named a Forma 
Vita. All these written sources have a terminus ante quem of 1260, the date of 
Francis's definitive vita, Bonaventure's Legenda Maior. The visual material 
comprises frescoes, panel painting, glass, illuminated manuscripts and some 
architecture, in short any significant representations of Clare up to the period 
1360. The later terminus ante quem enables significant works to be included such 
as the final stage of the decoration of her basilica in Assisi, iconography taking 
longer to evolve than vitae. In the final analysis, it is evident that at the time of 
her death Clare was seen as an important figure not only within the Franciscan 
Movement but also within Christian world. This contrasts with the obscurity into 
which she has faded today except within the confines of the Franciscan 
community. 
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Introduction 
The object of this thesis will be to re-examine the life of Clare of Assisi, 
c. 1194-1253, early follower of Francis who was canonized in 1255. She was 
responsible for the foundation of the Second Order of Franciscans, today named 
the Poor Clares. l To do this, early textual sources associated with Clare will be 
consulted and similarly the first iconographic works in which she appears. 
This re-evaluation is necessary, as the whole issue of her life has not been 
sufficiently illuminated by historiography. To a considerable extent, institutions 
founded to promote research in Franciscan studies have generated the work that 
has been undertaken. 2 In 1999, Paul Lachance set down a valuable summary of 
this research to date. 3 In it, he regretted that the excellent scholarship produced in 
Italy was largely unknown in English speaking circles. Despite several translated 
articles appearing in the Franciscan publication, Greyfriars Review, this is still 
the case today and is an issue that will be addressed. Furthermore, publications in 
Italian are more often from secular institutions than is the case with those 
published in English, which almost exclusively come from within the Franciscan 
community, and therefore have a Franciscan perspective rather than just 
academic analysis. 
Although the publication in 1993 of Regis Armstrong's translation of the 
early documents relating to Clare was a great step forward and an invaluable aid, 
1 From early times a third order was also founded, the Tertiary Franciscans. They remained within 
the world but adhered to Franciscan precepts where possible. 
2 Roberto Rusconi provides a useful compilation of these institutions and their journals such as 
Archivum Franciscanum Historicum and Collectanea Franciscana, `From the Franciscan 
Question to History', Greyfriars Review, 17 (2003), 195-216 at 197. These and similar 
publications will be referenced below 
P. Lachance, `Studies of Medieval Franciscan Women: Current French and Italian Scholarship', 
Spirit and Life, 8 (1999), 57-86. 
providing several sources in translation for the first time, nevertheless, it spawned 
such a welter of material, particularly of the pious biographical sort that the 
primary sources and the historical context became subsumed. In addition to this 
confessional emphasis on Clare, another sort of literature has developed, which 
clouds Clare's historical persona. For example, Lord Longford's biography of 
Francis, published in 1978, implies an incipient romantic attachment between 
Francis and Clare .5 This reading of their relationship 
has not been erased with 
time, as a publication of 2009 by Wendy Murray, reviewed in a Franciscan 
journal, makes clear. 6 In it, she likens Francis and Clare to Abelard and Eloise, a 
comparison not lost on Lord Longford. This implication robs Clare of her identity 
as an individual and a spiritual force. 
In addition, some writers of otherwise scholarly works are not concerned 
to be historically accurate when referring to Clare. There are minor errors such as 
Herbert Grundmann in his masterpiece on the middle ages misrepresenting the 
name of Clare's family. Similarly, a publication dated 2001, a study of her 
legend the Legenda Sanctae Clarae, has an image on the dust cover, which is 
actually that of Margaret of Hungary, a fact acknowledged for some time by art 
historians. 8 Also, there are errors that are more serious. For example, Christa 
Grossinger, writing in 1997 on matters chiefly relating to art-history, gives Clare 
as the founder of an Order, which had as its raison d'etre the education of poor 
4 Jean-Francois Godet commented on this in even in 1991, remarking that they lacked the critical 
character found in the writings concerning Francis, 'A New Look at Clare's Gospel Plan', 
Greyfriars Review Supplement (1991), 1. 
s Lord Longford, Francis of Assisi: A Life for all Seasons (London, 1978), 50. 
6 W. Murray, A Mended and Broken Heart: The Life and Love of Francis of Assisi (New York, 
2008). I accessed it as a book review by D. Horan, The Cord, 59 (2009), 348-52. 
H. Grundmann, Religious Movements in the Middle Ages (Notre Dame, 1995), 110. He gives her 
family name as Sciffi as opposed to Favarone. 
8 The book is M. Bartoli, Chiara: Una Donna Ira Silenzio e Memoria (Milan, 2001). 
2 
girls. As will emerge, absolute poverty permitted Clare's sisters to own only one 
book for the liturgy, and education was never part of their remit especially as they 
were strictly enclosed. 
Of the works that do not fall into this category is Marco Bartoli's 
magisterial biography, published in translation in 1993. It has been called an 
`opera aperta', that is an unresolved work/issue setting out hypothesis and issues 
from which there has followed considerable discussion. However, Enrico 
Menesto', at a conference held in Assisi in 2003, regretted that many of the 
resulting monographs lacked rigorous scientific inquiry. 
10 
Admirable publications in English include a careful study of Clare's Rule 
known as a Forma Vitae by Martha Carney in 1993. This was followed in 2006 
by Joan Mueller's accessible account of the events leading up to the composition 
of this Forma Vitae, the first written by a woman for women. Joan Mueller's 
earlier work on the letters written by Clare to Agnes princess of Prague was 
complemented by an earlier close textual study of the same texts by Edith Van 
den Goorbergh and Theodore Zweerman. All these scholars come from within 
the Franciscan community, Edith Van den Goorbergh and Joan Mueller being 
Poor Clare sisters. More recently, 2008, Lezlie Knox's book, whilst dealing 
predominately with the fortune of Clare's Order after her death, provides a useful 
overview of her life in its first chapter. " Just as this thesis was being submitted 
another publication by Joan Mueller has come out, which will probably be a 
9 C. Grossinger, Picturing Women in Late Medieval and Renaissance Art (Manchester, 1997), 39. 
10 E. Menestb, To Stato Attuale degli Studi su Chiara d'Assisi', in L. Giacometti (ed. ), Clara, 
Claris, Praeclara: Atti del Convegno Internazionale, Assisi 20-22 novembre, 2003 (Assisi, 2004), 
1-26 at 13-4 and in the first instance citing Chiara Gennaro in Recensione a M. Bartoli, Chiara 
d'Assisi, in Rivista di Storia e Letteratura Religiousa, 39 (1993), 257-62 at 258. 
11 L. Knox, Creating Clare of Assisi: Female Franciscan Identities in Later Medieval Italy 
(Boston, 2008). 
3 
useful addition to this field of study, but of which it was only possible to make a 
cursory inspection. 12 
The place of Clare now needs to be reassessed in the light of the primary 
sources in order to establish Clare's place in medieval religious history where 
little of her life is known outside Italy or the Franciscan community. As 
indicated above, the textual research in English is slight and that emanating from 
outside the Franciscan Order rarer still, especially as in the present case the 
researcher is a Protestant. Furthermore, I intend to include an examination of the 
early iconography associated with Clare. This is a valid field of study because the 
majority of the population would have been illiterate and images would have 
been their teaching medium. It is for this reason that the Franciscan movement 
grasped this point from the outset and though preferring simple architectural 
styles for their building always included frescoes as a teaching aid. It is for this 
reason that the Franciscans above all others have been dubbed the `order of 
pictures'. 13 
The chronology of the life of Clare will emerge as the chapters progress. 
In general, the historical context of the textual sources will be covered in chapter 
one. These are drawn from a variety of genres including papal documents, 
hagiography and epistolary works. Therefore, this chapter will also give some 
information regarding these genres and their development to the point covered by 
this thesis. It will prove a useful adjunct to those that follow, providing a 
necessary historical context and will be a point of reference subsequently. All the 
12 J. Mueller, A Companion to Clare ofAssisi (Leiden, 2010). 
13 D. Blume, `La Pittura e la Propaganda Francescana alla Fine del Duecento', in G. Basile and P. 
Magro (eds. ), 11 Cantiere Pittorico della Basilica Supiore di San Francisco in Assisi (Assisi, 
2001), 123-146 at 123. 
4 
chosen sources have a terminus ante quem of 1260 so that Bonaventure Legenda 
Maior of Francis can be included, which is important as it was intended to be the 
definitive vita of Francis. 
In chapter two, the work of this inquiry will begin in earnest. It will 
examine the sources that are written about Clare by others and this selection of 
works provides the widest scope of genres. The papal documents were written by 
Popes Innocent III, Innocent IV and Alexander IV and range from a Privilege of 
Poverty to a Bull of Canonization. The epistolary works were composed by 
Cardinals, one of whom, Ugolino, was to become the renowned Pope Gregory IX 
and also Clare's natural sister, Agnes. The hagiography includes the two vitae of 
Francis by Thomas of Celano, The Assisi Compilation, which is the collected 
works of three of his closest companions and, as stated above, Bonaventure's 
Legenda Maior. As these texts are diverse, a thematic approach will be adopted 
to make their analysis clearer. This will be explained fully in the introduction to 
chapter two. This methodology will be applied to the subsequent chapters for the 
same reason. 
The third chapter will look at Clare's personal writings. These will give 
contrasting focuses and are also drawn from differing genres. They comprise 
epistolary works, a testament and a monastic rule, known as the Forma Vitae. 
Clare's own words are an invaluable foil for the texts covered in the previous 
chapter as they have differing concerns and emphasis. 
The final chapter moves away from the textual to consider iconographic 
and architectural evidence. The argument for the inclusion of iconographic 
evidence has already been alluded to but needs to be restated. The placing of 
5 
images and their interpretation gives a shortcut into understanding thirteenth and 
fourteenth-century perceptions of a saint. Less often re-worked than textual 
sources these images provide an immediate route to understanding how a saint 
was intended to be perceived and of concluding how they were actually viewed. 
The location of these works, the commissioning body and the intended audience 
all feed into this pool of information, as does the juxstapositioning with other 
saintly figures. 
Architectural findings are equally valid. One of the many reasons for this 
assertion is that these buildings were in some cases the dwelling place of the 
sisters associated with Clare for many years. Therefore, their structure reveals the 
lives of their inhabitants. Fortunately, there is enough material available to make 
this approach possible. The thematic approach will continue here so that a similar 
rationale can run throughout the thesis making conclusions more feasible. 
However, it will be necessary to draw out the terminus ante quem to c. 1360 as 
the death and usually the canonization of the saint had to occur before important 
commissions were undertaken. For example, the decorative scheme in the 
Basilica of Santa Chiara in Assisi, the centre of her cult, would not have been 
included in its entirety if this extension was not applied. It is in any case the 
earliest phase of iconographic works associated with Clare, in the same way that 
the textual sources are the first phase of writings. 
It is the intention of this research to produce a balanced understanding of 
the life of Saint Clare and to reinstate her in thirteenth-century history, where she 
was as well known as Saint Francis. This inquiry will be firmly grounded in early 
textual and visual evidence. By providing an analysis in English from outside the 
6 
Franciscan Order's perspective this aims to uncover a view of Clare that has 
hitherto been inadequately explored. 
Chapter One 
The Written Sources 
Introduction 
This chapter will introduce the textual sources selected for this thesis. 
They comprise documents from the first phase of writing concerning Clare, 
covering her lifetime and extending to a period shortly after her death. Where 
possible I shall establish the date and authorship of these texts in order to set 
them within an historical narrative. Similarly, their purpose and intended 
audience will be explored. They will also be evaluated to justify their inclusion in 
this thesis. In this way, an informed reading of the texts can be made and Clare 
established as an historical figure. 
As has been set out in the introduction to this thesis, the material on which 
this research has been based will be considered through recourse to various 
themes relevant to Clare's life. This facilitates a critical analysis of material 
emanating from a variety of genres. However, at this point, these genres also 
need introduction; therefore, the texts will be presented within these groupings. 
They can be categorised generally into two sections; firstly works concerning 
Clare and her community written by others and secondly Clare's own writings. 
The first section falls into three groups: papal documents, epistolary writing and 
hagiographic works. The papal documents to be considered will be The Privilege 
of Poverty of Innocent III, (1216); the Forma Vitae of Cardinal Ugolino, (1219); 
Il Processo di Canonizzazione di S. Chiara d'Assisi, that is the acts of the process 
of canonization together with the Bull, Gloriosus Deus (1253), which instigated 
8 
the inquiry; and the Bull of Canonization, Clara, Claris, Praeclara (1255). 
1 The 
epistolary writing is addressed to Clare and includes a letter from Cardinal 
Ugolino (1220); a further communication (1228) from the same correspondent 
after he had ascended the papal throne as Gregory IX; a letter from Cardinal 
Raynaldus (1228) shortly after his appointment as Cardinal Protector of the 
Franciscans; and a letter written by Clare's natural sister, Agnes (1230). 
2 The 
hagiographic material is taken from relevant passages in the Vita Prima (c. 1228), 
and Vita Secunda of Saint Francis (1246) by Thomas of Celano; the anonymous 
Assisi Compilation (c. 1246); Saint Bonaventure's `Life' of Saint Francis, the 
Legenda Maior (1260); and the main hagiographic sources for Clare: the Legenda 
Versificata S. Clarae Assisiensis (c. 1254) and the Legenda Sanctae Clarae 
Virginis (1255). 3 
1 The Privilege of Poverty in R. Armstrong (ed. and trans. ), Clare of Assisi: Early Documents 
(New York, 1993), 85-86, and Privilegium Paupertatis in ed. and trans. M. Becker, J. Godet and 
T. Matura (eds. and trans. ), in Claire d'Assise: Ecrits (Paris, 1997), henceforth Ecrits, 196-99; 
The Form and Manner of Life of Cardinal Ugolino in Clare of Assisi: Early Documents, 89-100, 
and Regla o Forma Vitae del Cardenal Hugolino (1219), in I. Omaechevarria (ed. ), Escritos de 
Santa Clara y Documentos Complementarios (Madrid, 1999), henceforth Escritos, 209-32; The 
Acts of the Process of Canonization in Clare of Assisi: Early Documents, 132-85, and Z. Lazzeri 
(ed. ), Il Processo di Canonizzazione di S. Chiara d'Assisi, Archivum Franciscanum Historicum, 
13 (1920), 403-93; The Bull of Canonization in Clare of Assisi: Early Documents, 238-45, and 
Bulla Canonizationis S. Clarae Virginis in F. Pennacchi (ed. ), in Legenda Sanctae Clarae 
Virginis, (Assisi, 1910), 108-118. Unless otherwise stated, all translations of Latin texts will be 
taken from Clare ofAssisi: Early Documents. 
2 The Letter of Cardinal Ugolino (1220) in Clare of Assisi: Early Documents, 102-2, and Carta 
del Cardenal Hugolino a Santa Clara (1220) in Escritos, 357-9; The Letter of Pope Gregory IX 
(1228) in Clare of Assisi: Early Documents, 103-4, and Carta de Gregorio IX a las Damas 
Pobres (1228), in Escritos, 359-62; The Letter of Cardinal Raynaldus (1228) in Clare of Assisi: 
Early Documents, 105-6, and Carta del Cardenal Rainaldo a las Damianitas (1228), in Escritos, 
362-7; The Letter of Agnes to Her Sister Clare (1230) in Clare of Assisi: Early Documents, 109- 
10, and Cartas de Santa Ines a su hermana Santa Clara (1230), in Escritos, 367-72. 
3 The Life of Saint Francis by Thomas of Celano (1228-1229) in R. J. Armstrong (ed. and trans. ) 
Francis of Assisi: Early Documents, Vol. 1 (New York, 1999), 171-310, and Vita Prima S. 
Francisci Assisiensis et eiusdem Legenda ad Usum Chori, in Analecta Franciscana, tom. 10 (Ad 
Claras Aquas, 1927); The Remembrance of the Desire of a Soul by Thomas of Celano (1245-47) 
in Francis of Assisi: Early Documents, Vol. 2 (New York, 2001), 233-398, and Vita Secunda S. 
Francisci, in Analecta Franciscana, tom. 10; The Assisi Compilation (1244-1260) in Francis of 
Assisi: Early Documents, Vol. 2,113-232, and R. Brooke (ed. and trans. ), Scripta Leonis, Rufani 
et Angela, Sociorum S. Francisci (Oxford, 1970); The Major Life of Saint Francis (1260-1263) in 
Francis of Assisi: Complete Works, Vol. 2,525-649, and the Legenda Maior from the on-line 
Franciscan Archive accessed 9 June 2003 <http: //www. san-francesco. org//>; The Legend of Saint 
Clare in Clare of Assisi: Early Documents, 246-310, and F. Pennacchi (ed. ), Legenda Sanctae 
9 
The concluding part of this chapter will discuss the personal writings of 
Clare. They are her four letters to Agnes of Prague and one other to Ermentrude 
of Bruges (c. 1234 to 1253); her Testament (c. 1247-1253); and her Forma Vitae 
(1253). These comprise the corpus of Clare's writings. Though they are few in 
number, they are of immense interest revealing autobiographical insight and 
spiritual convictions. 5 
Initially I shall deal with the texts from the section of sources related to 
Clare and her community written by her contemporaries. The first subdivision of 
this body of work will be the papal documents, which will be dealt with in 
chronological order. 
Part One: Documents Concerning Clare Written by other Authors 
Papal Documents 
The Privilege of Poverty of Innocent III is the earliest document 
associated with Clare. In general, it gave her and her sisters the right to live 
without possessions, that is, by reliance on alms, and freedom from clerical 
interference at a local level. It is significant because it marks the beginning of 
Clare's life of absolute poverty, which she regarded as indivisible from total 
Clarae Virginis; The Versified Legend of the Virgin Clare of Assisi in Clare of Assisi: Early 
Documents, 186-237, and P. B. Bughetti (ed. ), Legenda Versificata S. Clarae Assisiensis (saec. 
XIII), Archivum Franciscanum Historicum, 5 (1912), 241-60,459-81. 
° The First Letter to Agnes of Prague (1234), The Second Letter to Agnes of Prague (1235), The 
Third Letter to Agnes of Prague 1238), and The Fourth Letter to Agnes of Prague (1253), in 
Clare of Assisi: Early Documents, 33-48, and Ecrits, 79-119; The Letter to Ermentrude of Bruges 
in Clare of Assisi: Early Documents, 53-5, and Ecrits, 192-5. The Testament (1247-1253) in 
Clare of Assisi: Early Documents, 56-61, and Ecrits, 166-85; The Form of Life of Clare of Assisi 
(1253) in Clare of Assisi: Early Documents 62-80, and Ecrits, 120-65. 
Although Clare's Benediction is part of the corpus of her work, for the purpose of this inquiry it 
does not warrant individual treatment due to its brevity and its content being mainly in the form of 
prayers, the opening section seeming to echo the prayer given by Francis to Brother Leo when on 
La Verna. See Armstrong in The Blessing of St. Clare in Clare of Assisi: Early Documents, 81. 
See also A Blessing for Brother Leo in Francis of Assisi: Early Documents, vol. 1,100-12 for a 
comparison. 
10 
adherence to the vita apostolica; these matters will be discussed at greater length 
in subsequent chapters. 
The recent discovery of three ancient manuscripts of this privilege in 
Messina, Madrid and Uppsala has caused many scholars, including editors of 
texts associated with Francis and Clare, to endorse the authenticity of this text, 
which had previously had an insecure manuscript tradition. Among this number 
are Zefferino Lazzeri, Engelbert Grau, Thaddee Matura, Marco Bartoli, Edith van 
den Goorbergh, and Regis Armstrong 6 Significantly, it is also referenced in 
Clare's Testament and the Legenda Sanctae Clarae Virginis. 7 Furthermore, 
Michael Cusato has argued that Clare's existence in a state of radical poverty 
would not have been possible without this privilege. He believes that Francis 
argued Clare's case at the papal court, which was held in Perugia in 1215, and 
because Innocent III recognised the uniqueness of her calling to penance, poverty 
and a desire for evangelical perfection, he granted this privilege. Michael Cusato, 
therefore, argues that even before this more recent discovery there can be no 
argument against some sort of privilege having existed. 8 Brenda Bolton has 
expressed a similar argument that such a process occurred .9 Furthermore, a verbal 
6 P. Z. Lazzeri, `I1 "Privilegium Paupertatis" concesso da Innocenzo III, e the cosa fosse in 
origine', in Archivum Franciscanum Historicum, 11 (1918), 270-6; E. Grau, `Saint Clare's 
Privilegium Paupertatis: Its History and Significance', Greyfriars Review, 6 (1992); 327-36. T. 
Matura, in Ecrits, 11, n. 4; M. Bartoli, Clare of Assisi (London, 1993), 9; E. van den Goorbergh, 
`United through the `Grace of Our Origins', in Communion and Communications, a privately 
'ublished Poor Clare magazine, 2009; R. Armstrong, in Clare ofAssisi: Early Documents, 85. 
For the Testament see The Testament in Clare of Assisi: Early Documents, C. 42-3 and for the 
Legenda Sanctae Clarae, see The Legend of Saint Clare in Clare of Assisi: Early Documents, C. 
14. 
8 M. Cusato, sees a result of this Privilege in the subsuming of charity, contemplation, ecstasy and 
even social activism at the expense of poverty to express evangelical perfection. 'From the 
Pefectio Sancti Evangelii to the Sanctissima Vita et Paupertas: An Hypothesis on the Origin of 
the Privilegium Pauperatis to Clare and her Sisters at San Damiano', in M. Cusato and J. Godet- 
Calogeras (eds. ), Vita Evangelica: Essays in Honour of Margaret Carney, O. S. F. (St. 
Bonaventure, 2006), 123-44. 
9 Brenda Bolton expressed this belief in conversation at the conference, `The World of Eleanor of 
Aquitaine', The Centre of Medieval Studies, Bristol, 2003. See also B. Bolton, `Mulieres 
Sanctae', in S. Mosher Stuard (ed. ), Women in Medieval Society (Pennsylvania, 1976), 141-59 at 
11 
grant of privilege would have been binding at this time so that discussing the 
manuscript itself is less important than understanding the veracity of its content, 
which certainly reflects the spiritual concerns of Innocent III to endorse the vita 
apostolica. 
Despite this weighty argument, it is necessary to be aware that in 1995 
Werner Maleczek expressed the opinion that The Privilege of Poverty was a 
forgery. 1° A closely argued and masterly repudiation of all his arguments by 
Niklaus Kuster the same year failed to convince some scholars that this was not 
the case, and as their views on other issues are cited in later chapters, this point 
needs to be clarified here. " 
Generally, Werner Maleczek considers that Pope Innocent III would not 
have granted a request from a young and unknown woman. 
12 In his analysis of 
the text, he sees no similarity between it and any other produced during the 
papacy of Innocent III (1198-1216). He also dismisses the unequivocal external 
evidence by stating that Clare's Testament is also a forgery and that the Legenda 
Sanctae Clarae is confused in its presentation of the material. 13 Finally, his thesis 
154. One can make helpful comparisons between the fractured history of Francis's early sources 
with those of Clare. For example the Primitive Rule used by the earliest followers of Francis 
indisputably existed, despite tangible manuscript evidence. For reference to this circumstance see 
J. Moorman, A History of the Franciscan Order (Oxford, 1968), 15. 
10 W. Maleczek, `Questions about the Authenticity of the Privilege of Poverty of Innocent III and 
of the Testament of Clare of Assisi', Greyfriars Review, 12 (1998), 1-80. 
11 N. Kuster presents a detailed examination of the history and composition of the codices to 
support his argument. `Clare's Testament and Innocent III's Privilege of Poverty: Genuine or 
Clever Forgeries? ' Greyfriars Review, 15 (2001), 171-249 at 175-6, and first published in German 
in Collectanea Franciscana, 65 (1995). The most notable scholars who are still convinced it is a 
forgery are Maria Alberzoni and Jacques Dalarun. See also Lezlie Knox, Creating Clare of 
Assisi: Female Franciscan Identities in Later Medieval Italy (Leiden, 2008), 9-12. Similarly, 
Ingrid Peterson has omitted the text from a recent compilation of documents related to Clare. 
12 Ibid., 15. 
13 Maleczek, `Questions about the Authenticity of the Privilege of Poverty, ' 12-15,39 and 79. He 
asserts that the Legenda Sanctae Clarae Virginis is actually confusing it with the reaffirmation by 
Gregory IX in 1228. 
12 
concludes that The Privilege of Poverty's reaffirmation by Pope Gregory IX in 
1228 is actually the original. 14 
Moving on to the content of this text, the Privilege of Poverty is a solemn 
privilege, whose wording implies that it was granted in response to a request: 
`Sicut ergo supplicastis, altissimae paupertatis propositum vestrum favore 
apostolico roboramus. ' 15 In general, terms it permits Clare and her sisters to live 
without possessions, and gives protection from anyone who might force them to 
do otherwise. Clare's vitae make it clear that both her family and later the 
ecclesiastical authorities put pressure on her to refrain from this life. Without this 
privilege they may well have prevailed. 16 
Pope Innocent III (1198-1216) the author of this document was a young, 
dynamic and brilliant pope. '7 He was a leader of church reform and prominent in 
the fight against heresy. '8 Most particularly, he personally embraced the vita 
apostolica. 19 He had profound insight and was thus able to discern Francis's 
unique qualities, most particularly his wish to adhere strictly to the vita 
apostolica, and realized the revitalising effect that he could have on the Church. ° 
By verbally recognizing Francis's embryonic Rule in 1209, Innocent gave him 
14 Maleczek, `Questions about the Authenticity of the Privilege of Poverty', 32. Kuster argues that 
the privilege given to Clare shows evidence of having been copied from an earlier style whilst 
that given to Agnes shows Gregory IX's personal style, 'Clare's Testament and Innocent III's 
Privilege of Poverty', 220-9 and 242. 
15 Ecrits, 196. `Therefore we confirm with our apostolic authority, as you requested, your 
proposal of most high poverty. ' 
6 Kuster also makes the point that the bishop of Assisi tried to persuade Francis to be less radical 
in his poverty, `Clare's Testament and Innocent III's Privilege of Poverty', 231ff. Furthermore, 
Jacques de Vitry notes that there were sisters and brothers living in a comparable way to Clare in 
1216. He states explicitly that these individuals had been granted papal permission to live a life of 
poverty, The Testament of Jacques de Vilry in Clare of Assisi: Early Documents, 313-4. 
He ascended the papal throne at thirty-seven. See also Thomas of Celano, The Life of Saint 
Francis, in Francis ofAssisi: Early Documents, Vol. 1, and C. 33 at 212. 
18 J. Sayers, Innocent 111:: Leader of Europe 1198-1216 (Harlow, 1994), 194. 
19 Ibid., 147. This last point made him sympathetic to the previously heretic group, the Humilitati, 
which he recognised officially in 1201. Kuster gives several other similar examples, `Clare's 
Testament' and Innocent III's Privilege of Poverty', 237-8, 
20 Bolton, `Mulieres Sanctae', 154. 
13 
the liberty of innovation. 1 As Innocent understood Francis's influential vocation, 
so too did he grasp Clare's, by granting her personal request for this important 
concession. 22 As stated above, Francis may have argued her case, showing that 
her spiritual qualities replicated his own. Its date has been given as sometime 
after the Fourth Lateran Council (1215) and before the pope's death in 1216.23 
The only other details we have regarding the composition of The Privilege 
of Poverty are in the Legenda Sanctae Clarae, and in Clare's Testament. The 
Legenda Sanctae Clarae states that the pope wrote it with his own hand: `Et ut 
insolitae petitioni favor insolitus arrideret, Pontifex ipse hilarite magna petiti 
privilegii sua manu conscriptsit primam notulam. '24 The Testament clearly states 
that Clare took care to secure this privilege from Pope Innocent III: `Immo etiam 
maiorem cautelam sollicita fui a domino papa Innocento, sub cuius tempore 
coepimus, et ab aliis successoribus suis nostram professionem sanctissimae 
paupertatis. '25 Furthermore, the importance of this document also lies in the fact 
that it is the earliest written recognition of the Franciscan community, as the 
affirmation of Francis's own Rule was initially given verbally. 
26 
Once received, Clare guarded The Privilege of Poverty carefully, as 
evidence in Il Processo di Canonizzazione di S. Chiara d'Assisi makes clear: `Lo 
honorava con molto reverentia, et guardavalo bene et con diligentia, temendo de 
21 The Fourth Lateran Council (1215) had hoped to prevent the composition of any new Rules 
with a mandate that new religious orders should adopt one already in existence, but this proved 
unworkable. 
22 Maleczek, `Questions about the Authenticity of the Privilege of Poverty of Innocent III and of 
the Testament of Clare of Assisi', 15. The Legend of Saint Clare in Clare of Assisi: Early 
Documents, C. 14. 
23Armstrong in The Privilege of Poverty of Pope Innocent III in Clare of Assisi: Early Documents, 
85. 
24 Legenda, C. 14,9-12. `The Pope himself with great joy wrote with his own hand the first draft 
of the privilege (that was) sought after, so that an unusual favour might smile upon an unusual 
request. ' 
25 Testament in Ecrits, C. 42. `Moreover, for greater security, I took care to have our profession of 
the most high poverty that we promised our father strengthened with privileges by the lord pope 
Innocent. ' 
26 M. Bartoli, Clare of Assisi (London, 1993), 73. 
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non lo perdere' Z7 It was renewed in September 1228 by Pope Gregory IX and 
subsequently was widely defused amongst the Order. 
28 
Chronologically, the next papal document, the Forma Vitae of Cardinal 
Ugolino, is the first legislation imposed on Clare and her sisters and securely 
dates the inception of their enclosure, their manner of life in the earlier years 
being a matter of conjecture, as will emerge below. This document therefore 
marks a seminal moment for the community. Furthermore, its author was a figure 
of considerable importance in the lives of Francis, Clare and the entire Franciscan 
Order. Ugolino was a nephew of Pope Innocent III. He also studied canon law 
and theology at Paris and Bologna, becoming Cardinal Bishop of Ostia and 
eventually papal legate for Tuscany and Lombardy in 1217. He ascended the 
papal throne in March 1227, aged seventy-two, taking the name Gregory IX. 
29 
Ugolino became the first Cardinal Protector of the Franciscans in 1218. 
Realising Francis's value to the Church, he tried to facilitate his work by ordering 
priests to allow the friars to preach freely. 30 He also persuaded Pope Honorius III 
to exempt the new convents of women, which had sprung up in the areas under 
his jurisdiction, from diocesan control and to bring them directly under the 
auspices of the papacy 31 Therefore, he can then be seen as one of the earliest 
guides of this impetus of women's religious movements in Tuscany and Umbria, 
his Forma Vitae vel Religionis Pauperum Dominarum de Valle Spoletii sive 
27 Il Processo di Canonizzazione di Santa Chiara, henceforth II Processo, III: 14. `She honoured 
it with great reverence and kept it well and with great diligence since she feared she might lose it. ' 
28 Armstrong in The Privilege of Poverty of Pope Gregory IX in Clare of Assisi: Early 
Documents, 107. 
29 B. Tierney, Crisis of the Church and State: 1050-1300 (Toronto, 1988), 140. 
30 J. Moorman, A History of the Franciscan Order from its Origins to the Year 1517 (Oxford, 
1968), 47. 
31 P. Ranft, Women and Religious Life in Pre-Modern Europe (London, 1996), 67. 
15 
Tuscia being an attempt to bring them together into one religious Order. 
32 It was 
aimed to channel and institutionalize this penitential movement, which was 
blossoming, especially among the noble and merchant classes in Umbria, and 
included the regulation of chaplains, strict enclosure and the provision for 
property to be held in common. 33 Prior to this, Jacques de Vitry in a letter written 
from Genoa in October 1216 made reference to lesser Brothers and Lesser Sisters 
both of whom went into the community to evangelize and whose chief tenets 
were poverty and humility 34 This text is also referenced in Thomas of Celano's 
Vita Prima as being: `institio glorioso, quam a domino papa Gregorio, tunt 
temporis Ostiensi episcopo, susceperunt. '35 
The dating of the Forma Vitae has been put before July 1219, the date 
given on extant papal documents sent to three monasteries, which refer to the 
existence of a Forma Vitae written by Ugolino 
36 The monasteries were located 
in Perugia, Siena, and the diocese of Lucca. 7 The original manuscript having 
been lost, its text here is taken from a later copy of 1228.38 On receipt of this 
Forma Vitae Clare and her sisters would have been bound to obey it, that is, to 
accept strict enclosure. As regards the possession of property, the Privilege of 
Poverty gave them the authority to avoid this requirement 39 
32 M. Sensi, `Anchoresses and Penitents in Thirteenth and Fourteenth Umbria', in D. Bornstein 
and R. Rusconi (eds. ), Women and Religion in Medieval Renaissance Italy (Chicago, 1996), 56. 
R. Rusconi, `The Spread of Women's Franciscanism in the Thirteenth Century', Greyfriars 
Review, 12 (1998), 35-75 at 45. 
33 Ibid., 59. 
34 The Testimony of Jacques de Vilry in Clare of Assisi: Early Documents, 313. 
35 Vita Prima, C. VIII: 20 at 18. Translation from Francis of Assisi: Early Documents, Vol. I, 199. 
`Their glorious institutions, which they received from Pope Gregory (at that time bishop of 
Ostia). ' 
36 Armstrong in The Form and Manner of Life Given by Cardinal Hugolino in Clare of Assisi: 
Early Documents, 89. 
37 Rusconi, `The Spread of Women's Franciscanism in the Thirteenth Century', 47. 
38 Armstrong in The Form and Manner of Life by Hugolino in Clare of Assisi Early Documents, 
90. 
39 C. Stace in St. Clare of Assisi: Her 'Legend' and Selected Writings, ed. and trans. C. Stace 
(London, 2001), xvii. 
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The penultimate text to be introduced in this section, Il Processo di 
Canonizzazione di S. Chiara d'Assisi, is arguably one of the most important 
sources in this section as it comprises evidence given by Clare's associates. 
0 The 
manuscript was rediscovered in 1920 by Zeffirino Lazzeri. It is in a codex 
originally located in Santa Chiara Novella, Florence, which dates from 
approximately 1453 41 Regis Armstrong, who has translated this work, argues 
that the strong parallels between it and the Legenda Sanctae Clarae leave no 
doubt as to its authenticity. 42 
Generally, 11 Processo gives a unique insight into the more regularized 
form of inquiry instigated by Pope Innocent 111 . 
43 His Bull, Licet apostolica sedes 
(1201) set out a future obligation that for a canonization inquiry to take place, 
commissioners should be appointed by the papacy who would act with its 
authority. 44 The Bull's greatest and most significant innovation was the 
introduction of sworn witness taken from all levels of society, and it is this 
evidence that forms Il Processo. The scope of the inquiry was not only the life 
and miracles of the candidate but also their local reputation and this again is 
evident in Il Processo. This data had to be recorded verbatim and forwarded to 
the curia. Although these procedures were not entirely new, they were given a 
40 For scholarly opinion bearing this out see for example Clare of Assisi: Early Documents, 132 
and Carney, The First Franciscan Woman, M. Carney, The First Franciscan Woman: Clare of 
Assisi and Her Form of Life (Quincy, 1993), 69. C. Savey, `Les Authorites de Claire', in G. 
Brunel-Lobrichon, D. Dinet, J. Greal, and D. Vorreux (eds. ), Sainte Claire D'Assise et sa 
Posterfite: Acts du Colloque international organise äI 'occasion du VIIF Centaire de la naissance 
de sainte Claire, U. N. E. S. C. 0. (29 septembre-ler octobre 1994) (Nantes, 1994), henceforth 
Sainte Claire D'Assise et sa Posterite, 61-86, at 23. 
41 Lazzeri, Il Processo, 409. 
42 Armstrong, The Acts of the Process of Canonization in Clare of Assisi: Early Documents, 132. 
43 A. Vauchez, Sainthood in the Later Middle Ages (Cambridge, 1997), 39-40 and 49-50. 
as Ibid. This Bull followed the refusal of the initial request for the canonization of Gilbert of 
Sempringham (d. 1198), founder of the English Order of Gilbertines. Vauchez, Sainthood in the 
Later Middle Ages, 43. 
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more comprehensive formula by this Bu1145 In the case of Clare, the process of 
the canonization inquiry was instigated at the command of Pope Innocent IV in 
the Bull Gloriosus Deus, which is included in the beginning of the text, and was 
issued only sixty days after her death, 18 October 1253 
46 
The pontificate of Innocent IV (1243-1254) coincided with a difficult 
time for the Church, chiefly involving conflict with the Emperor Frederick 11 
(1220-1250) 47 Innocent had considerable intellectual ability, being a writer on 
law and a patron of legal studies. The friar Salimbene writes that he was also 
particularly generous and sympathetic to the Friars Minor. 
48 Eventually the 
conflict with the emperor forced Innocent to take refuge in Lyon, 1244, where he 
had to remain until Fredrick's death. 9 It was on his return to Italy that Innocent 
IV installed the papal court at Perugia for one and a half years, where his 
proximity enabled him to establish close contact with Clare 
50 Though his 
contemporaries saw him as being overly concerned with advancing his temporal 
power, he nevertheless recognised Clare's sanctity 
51 Furthermore, despite the 
pleas of the Minister General of the Friars Minor that they should be freed from 
their obligation of care for the Poor Sisters, Innocent eventually ruled that this 
should remain the case. 52 His acknowledgement of Clare's sanctity is also 
evidenced by his visiting her shortly before her death. 53 This may have been in 
May 1253 when he came to Assisi to consecrate the altars of the new Basilica of 
45 Vauchez, Sainthood in the Later Middle Ages, 38-9. 
46 The Acts of the Process of Canonization in Clare of Assisi: Early Documents, 132. 
47 H. Mann, The Lives of the Popes, Vol. XIV (Vaduz, 1964), 5-13. 
48 Mann, The Lives of the Popes, 14 and 18. Salimbene de Adam, Chronicle, ed. and trans. J. 
Baird, G. Baglivi and J. Kane (Binghamton, 1986), 37-8. 
49 Mann, Lives of the Popes, Vol. XIV, 62. 
50 For the reference to Innocent's movements see, ibid., 129-30. 
51 Tierney, Crisis of the Church and State, 141. 
52 Kuster, `Clare's Testament and Innocent III's Privilege of Poverty', 191. 
S; For the reference to Innocent's visit to Clare see Legend of St. Clare in Clare of Assisi: Early 
Documents, Cs 41 and 42. 
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Saint Francis. Most particularly, he sanctioned Clare's Forma Vitae just before 
she died. 54 
Pope Innocent IV further honoured Clare by officiating at her funeral, 
having to be dissuaded from saying the Office of the Virgins, as opposed to the 
Office of the Dead. The former could have been regarded as a premature 
acknowledgement of her sanctity as the author of the Legenda Sanctae Clarae 
firmly states. 55 Possibly, there were fears that any irregularity in the correct 
process might result in her sanctity being contested. 
56 In the event, there was still 
some dissent despite compliance with this procedure, as will emerge later. 
Innocent's Bull, Gloriosus Deus, which initiated the canonization process, 
required Bartholomew, Bishop of Spoleto, to be responsible for setting the 
inquiry in place. The format of this investigation was a tribunal before the bishop; 
local church officials; the Visitator of the sisters; the two closest surviving 
companions of Francis, Angelo and Leo; and a notary. 57 The witnesses were 
called and questioned and their answers were rendered into a suitable Latin form 
to be given to the curia by the notary. However, the existing manuscript is a 
translation back into the original form in which it was given, an Umbrian 
dialect 58 Furthermore, it only contains the witness statements without indicating 
the content of the questions, although it is possible to detect a format from the 
way that the depositions are couched. For example, the issues covered fall into 
areas dealing with Clare's early life, that is, her vita; her conversion by Francis, 
sa E. Lunghi, The Basilica of Saint Francis (Florence, 1996), 13. 
ss Legend of St. Clare in Clare of Assisi: Early Documents, C. 47. 
56 Ibid., 47, n. 59. 
57 M. Bartoli, `11 Processo di Canonizzazione di Chiara d'Assisi', in G. Andenna and B. Vetere 
(eds. ), Chiara e la Diffusione delle Clarisse nel Secolo X111: Atti del Convegno di Studi in 
Occasione deli V11 Centenario della Nascita di Santa Chiara (Le Galatina, 1998), 133-44 at 135. 
58 Ibid. 
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her conversio; and finally her subsequent life, her conversatio. 
59 This legal 
process was designed to reconstruct the personal history of the subject and to 
establish, or not, their sanctity. 
There were several tribunals at different locations to accommodate 
initially the enclosed sisters, where eleven sisters gave evidence. Among them 
were those who had known Clare from her childhood such as Pacifica, daughter 
of Guelfuccio of Assisi, and Benvenuta, originally from Perugia, who had known 
Clare for forty-two years 6° Many others were from noble families such as 
Filippa, daughter of Lord Leonardo di Ghislerio d'Alberico, whilst another, 
Agnes, was the daughter of the Podesta of Assisi 
61 Clare's youngest natural 
sister, Beatrice, also gave evidence 62 
Later Clare's successor at San Damiano, Abbess Benedetta, a member of 
the most powerful family in Assisi, the Tebalduccio, gave witness before all the 
sisters of San Damiano. 63 Finally, four lay witnesses gave the remaining evidence 
in Assisi. They included her family's former night watchmen and various 
neighbours, several of whom were noble, including Lord Ranieri de Bernado, 
who had sued for her hand in marriage. 64 
On completion, II Processo was returned to the curia and following the 
decision to confirm Clare's sanctity, it reverted to the papal archives. Zefferino 
Lazzeri discovered the text in current use in the library of Horace de Landau, 
59 Ibid. 
60 The Acts of the Process of Canonization in Clare of Assisi: Early Documents, I: 1 and 11: 1. A. 
Fortini, `New Information About Saint Clare of Assisi', Greyfriars Review 7 (1993), 27-69 at 42, 
and G. Casagrande, `Le Compagne di Chiara', in E. Menesto (ed. ), Chiara di Assisi: atti del XX 
Convegno Internazionale, Assisi, 15-16 ott. 1992 (Spoleto, 1993), 383-426 at 388. 
61 The Acts of the Process of Canonization in Clare of Assisi: Early Documents, III: 1, note d. 
146-7, and X: 1 and note a. respectively. This powerful position replicated that of mayor. 
62 The Acts of the Process of Canonization in Clare of Assisi: Early Documents, XII: 1. 
63 Ibid., XV: 1 and note b. 
64 Ibid., XVIII: 1. Ibid., XX: 1 and note a. 
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Florence, in 1920 where it had been since 1890, though it originated from the 
Church of Santa Chiara Novella. It was published in the same year. 
65 
The final text to be introduced in this section concerning papal documents 
is the Bull of Canonization, Clara, Claris, Praeclara (1255). It is significant 
because it states the official papal reading of the life of Saint Clare listing her 
attributes and justifies the claim to her sanctity in beautiful poetic terms. Its 
instigator, Pope Alexander IV (1254-1261) was formally Raynaldus of Segni, 
Bishop of Ostia and Cardinal Protector of the Friars Minor, a post he retained 
after ascending the papal throne. His origins made him a nephew of Gregory IX 
and although he rose swiftly through the ecclesiastical ranks partly due to his 
patronage, he also had an early reputation for learning and piety. 
66 The chronicler 
Salimbene acknowledges this and adds that he was also the author of hymns and 
collects dedicated to Clare. 67 
From the outset, Raynaldus was diligent on behalf of the Franciscan 
Order and was present at Francis's death, seeing for himself the stigmata and 
touching the wound in his side. The scheme of the frescoes in the lower church of 
the Basilica of Saint Francis is driven by the same spiritual interpretation of the 
saint once Raynaldus had ascended the papal throne as Alexander IV, in which he 
commissioned a representation that views Francis as Christ-like 68 Previously, his 
devotion had continued after his appointment as Cardinal Protector on 18 August 
69 1228. 
65 11 Processo, 437-8. 
66 Mann, The Lives of the Popes in the Middle Ages, vol. XV (Nedeln, 1969), 6. Armstrong in the 
introduction to The Bull of Canonization in Clare ofAssisi: Early Documents, 238. Marco Bartoli, 
however, believes other research points to his having been a count of Jenne, Chiara: Una Donna 
tra Silenzio e Memoria (Milan, 2001), 24, 
67 Salimbene, Chronicle, 385 and 462. 
68 Lunghi, The Basilica of Saint Francis, 20. 
69 L. Iriarte, `Clare of Assisi: Her Place in Female Hagiography', Greyfriars Review, 3 (1989), 
173-206 at 196. 
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The years up to 1232 were difficult for the Franciscans, which can be seen 
as resulting from huge expansion and a change of focus. 
7° Brother Elias, 
Francis's obvious successor, declined to be Minister General and instead initiated 
the construction of a controversially grandiose basilica dedicated to their 
founder. 7' His subsequent Minister Generalship was equally problematic and led 
to his expulsion from the Order. Curiously, during all this period he remained a 
confidant of Clare and her sisters, as will emerge later. 
72 
Generally, the friars established themselves in the Schools of Paris, and 
were given parochial responsibilities. Above all the Bull Quo elongati, 1230, 
issued by Gregory IX, made provision for the acquisition of possessions and 
money, provided that they were held by a third party on the friars' behalf. In it, he 
also stated that Francis's Testament, which was uncompromising regarding 
avoidance of possessions and handling money, was no longer binding on the 
friars. 73 Later Haymo of Faversham took the Order even further away from its 
origins, particularly discriminating against the lay brothers. 74 
Raynaldus, in his post of Cardinal Protector liked to be surrounded by 
friars though never becoming one. 75 However, his sister entered the Poor Clares 
and a nephew joined the Friars Minor. 76 He aided Clare in gaining recognition of 
her Forma Vitae, giving the pope's approval in absentia, 16 September 1252, 
70 P. Brunette, `Francois et Claire', in Brunel-Lobrichon et at, Sainte Claire D'Assise et sa 
Postgrite, 87-100 at 90. 
71 Moorman, A History of the Franciscan Order, 84 -5. 
72 M. Cusato, `Elias and Clare: An Enigmatic Relationship', in M. Hone (ed. ), Clare of Assisi: 
Investigations, vol. VII (St. Bonaventure, 1993), 95-115. Salimbene notes that despite his later 
pretensions, his origins were based in poverty and he had to earn his living by sewing cushions 
and teaching the children of Assisi to read their Psalters, Chronicle, 75, See also Moorman, A 
History of the Franciscan Order, 89-95 and J. Wood, `Living in the Shadow of Brother Elias', 
The Cord, 53 (2003), 17-24. 
73 M. Lambert, Franciscan Poverty (St. Bonaventure, 1998), 73-93. The technical term for this 
process is renunciatio. 
4 For further details, see Brook, Early Franciscan Government, 151. 
75 Mann, The Lives of the Popes, vol. XV, 6. 
76 Salimbene, Chronicle, 462. 
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although Clare still wished to receive acknowledgement from Innocent 
IV in 
person, which transpired just before her death in 1253 
ýý That same year 
Raynaldus hurried from Perugia to administer the Sacrament, as it was feared she 
was dying, which is a further indication of his regard. 
78 At her funeral, he was 
also responsible for stopping Innocent IV reciting the Office of the Virgins at her 
funeral and perhaps j eopardising the acknowledgement of her sanctity. 
79 
Raynaldus's election to the papal throne, as Alexander IV on 12 
December 1254, came the year following Clare's death. Although as pontiff, his 
early preoccupation was also linked to conflict with the Emperor, and the date of 
the Bull of Canonization sees him concerned with pressing political issues, he is 
still able to render an elegant and moving document in praise of Clare. 
80 
Significantly, it is a celebration of the only non-royal woman to be canonized for 
many centuries. 81 It is, therefore, an important source in this study and a valuable 
insight into Alexander IV's devotion to Clare. The Legenda Sanctae Clarae 
describes the ceremony of Clare's canonization as being a great occasion in the 
Cathedral of Anagni with a large group of prelates and clergy, at which her 
sanctity was solemnly declared, and her feast was ordered to be celebrated, 
following a sermon preached by Alexander IV. 82 However, the Friars Minor did 
not promulgate her sanctity until the Chapter of Narbonne in 1260. Furthermore, 
the Dominicans in Vienna in the same year opposed her cult, and contested her 
canonization, drawing a stern rebuke from the papacy. 
83 
77 Armstrong, Clare of Assisi: Early Documents, 24. 
78 The Legend of Saint Clare in Clare of Assisi: Early Documents, C. 40. 
79 The Legend of Saint Clare, in Clare of Assisi: Early Documents, C. 47. 
eo Mann, The Lives of the Popes in the Middle Ages, vol. XV, 16-26. In this case, it concerned 
Frederick's natural son, Manfred, who claimed the Kingdom of Sicily. 
81 Bartoli, Clare of Assisi, 199. 
82Armstrong in The Legend of Saint Clare in Clare of Assisi: Early Documents, C. 62. 
83 Ibid. See also Iriarte, `Clare of Assisi: Her Place in Female Hagiography', 194. Bullarium 
Franciscanum Romanorum Pontificum, Vol. II (Assisi, 1983), 398. 
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Epistolary Works 
The three letters included in this section are important to this inquiry 
because they are the only extant communications with Clare. Before looking at 
them, it is necessary to make some comments regarding the genre; these issues 
will be particularly relevant later when applied to Clare's personal writings. In 
the thirteenth century, a letter would not usually have been a matter of private 
correspondence, instead there would be an expectation that it would come into 
the public domain. 84 Generally, a formal construction would be followed taken 
from the rhetoric tradition and having five elements, salutatio, benevolentiae 
captatio, narratio, petitio, and conclusio. The most important section would be 
that part which would be the focus of an actual, personal conversation, that is, the 
narratio. Another significant element is the salutario as it conveys the status of 
the recipient and enables judgements to be made regarding their status in respect 
of the author. 85 
The first letter is that from Cardinal Ugolino to Clare, possibly dated 
1220, when he had just been appointed Cardinal Protector. 86 It follows a visit to 
San Damiano during Holy Week. 87 This date would place Clare at twenty-six, 
having been in San Damiano for eight years, whilst Ugolino was sixty-five and a 
man of some eminence. The Legenda Sanctae Clarae mentions several letters 
between them in which he would ask her assistance: `supplex eidem virgini per 
epistulam factus, poscit suffragium, sentit auxilium. i88 Therefore, any evidence of 
this correspondence is an important insight into perceptions of Clare. The second 
94 T. Johnson, "`To Her Who is Half of Her Soul: " Clare of Assisi and the Medieval Epistolary 
Tradition', Greyfriars Review, 11 (1997), 23-41 at 27. 
85 Ibid., 25. 
86Armstrong in The Letter of Cardinal Hugolino in Clare of Assisi: Early Documents, 101. 
87 Ibid. 
88 Legenda, C. 27. `He would request assistance of that virgin by means of a letter and would 
experience help. ' 
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letter is one dating from the second year of his pontificate and is given as 
sometime between January and July of 1228, prior to his visit to Assisi for the 
canonization of Francis. 89 In that year, he also renewed the Privilege of Poverty. 
This indicates that Gregory found time for Clare despite the considerable cares of 
the papacy 90 
The penultimate letter is that of Raynaldus, written when he was Bishop 
of Ostia and follows his recent appointment as Cardinal Protector of the 
Franciscan Order (1228). Therefore, it is another example of correspondence 
from someone who worked closely with Clare. That year he made a tour of 
Tuscany and Lombardy in the company of Gregory IX, which, significantly, is 
presumed to be the first occasion that Raynaldus encountered the community at 
San Damiano. The cardinal would have been approximately twenty-eight at that 
time and Clare was a mature woman of thirty-four, and founder of a considerable 
number of monastic houses, which looked to San Damiano as the motherhouse 
91 
The final letter in this epistolary section is one sent by Clare's younger 
sister, Agnes, who three days after Clare's conversion followed her to pursue to 
the vita apostolica. The Legenda Sanctae Clarae gives a vivid account of the fury 
of her relations who attempted to drag her home by her hair. Subsequently, she 
was tonsured by Francis, and instructed in the same way as her sister: `una cum 
sorore sua in via Domini erudivit' 92 At the time of writing, 1230, Agnes had 
been sent to take up the position of abbess in the new monastery of Monticello, 
B9 Armstrong in The Letter of Pope Gregory IX in Clare of Assisi: Early Documents, 103. 
90 J. Riley-Smith, The Crusades: A Short History (London, 1990), 150-1. He was engaged in 
conflict with Emperor Frederick It who, despite being excommunicated, led a crusade to 
Jerusalem in June 1228 eventually capturing the city, and declaring himself king in March of the 
following year. 
"Armstrong in The Letter of Cardinal Raynaldus in Clare ofAssisi: Early Documents, 105. 
92 The Legend of St. Clare in Clare of Assisi: Early Documents, Cs. 25 and 26. Legenda C. 26. 
`And directed her together with her sister in the way of the Lord'. 
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near Florence. 3 In this letter, there is a rare insight into a personal relationship 
with Clare from a family member. The great anguish, which Agnes expresses 
arising from their separation, was eventually alleviated as she returned to San 
Damiano to nurse Clare in her last illness and died herself shortly afterwards. 94 
The Hagiographic Works 
The earliest vitae, which have been selected in this section, are those of 
Francis, which have references to Clare. The two vitae of Thomas of Celano 
write of Clare during her lifetime and are therefore rare concurrent records. 
Covering a period of twenty years, these works reflect changing attitudes within 
the Franciscan Order, and give valuable insights outside the confines of Clare's 
own vitae. The reference to Clare in Bonaventure's Legenda Maior gives a final 
postscript written after the Legenda Sanctae Clarae and within what was 
intended to be a definitive vita of Francis. Clare's own vitae, the Legenda 
Versificata S. Clarae Assiensis and the Legenda Sanctae Clarae give further 
indications as to the perception of her sanctity. The latter is particularly important 
as it is the official presentation of a saint and would have been widely 
disseminated through liturgical use. 
Before proceeding, it is important to make some points regarding 
hagiographic literature in general as this has significant relevance in evaluating 
this material. The vitae produced in this genre were intended for use in the liturgy 
of the saint whose life it represented, and would have been read aloud during the 
93 Armstrong, in The Letter ofAgnes of Assisi to Her Sister Clare (1230) in Clare of Assisi: Early 
Documents, 109. 
94 The Legend of St. Clare in Clare of Assisi: Early Documents, Cs. 43 and 48. 
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course of a service together with the appropriate prayers 
95 Throughout, 
hagiographic works showed the working of God's divine plan through the life of 
the saint. 6 Therefore, these writings would usually follow a thematic rather than 
a chronological course, miracles for example being collected into one section. 
97 
Apart from the general example of goodness and Christian virtue that 
hagiographers wished to impart, their aim was to show that saints imitated Christ, 
an example that they wished others to follow. 98 
Generally, hagiographic writing has been seen as offering the possibility 
of being read on three levels; that of encouraging religious practice; a 
contemporary reworking of much older aspects of Christian piety; and a guide to 
the changing nature of sainthood as it related to the political and social 
background at the time of composition 99 Originally, the effect of the stylization 
of this writing was to immerse the personal traits of the saint and present them as 
typical of a certain type, such as a martyr or virgin. 100 The formalities of 
hagiographic writing not withstanding, there were developments in this genre. By 
the mid-twelfth century, the Christian ideal was seen to be reflected in the 
practice of humility, poverty and asceticism rather than solely martyrdom, 
although the latter quality was a continuing thread from the desert fathers who 
practised extreme forms of self-denial in the early Church. 1°' This evolution 
represented a shift away from dwelling on accounts of martyrdom and stemmed 
95 T. Head, Hagiography and the Cult of Saints: The Diocese of Orleans, 800-1200 (Cambridge, 
1990), 131-2. 
96 E. Prinzivalli, `Le Fonti Agiografiche Come Documenti per la Vita di Chiara', in Chiara e la 
Diffusione della Clarisse nel Secolo XIII, 145-64 at 156. 
97 Ibid., 155. 
98 Head, Hagiography and the Cult of Saints, 103. 
99 R. J. Armstrong, `Clare of Assisi, the Poor Ladies and their Ecclesial Mission in the First Life 
of Thomas of Celano', Greyfriars Review, 5 (1991), 389-424 at 399. 
10° Head, in Soldiers of Christ, xviii. 
101 Vauchez, Sainthood in the Later Middle Ages, 175. Examples of such are Saints Anthony and 
Simeon Stylites, who lived on a pillar, and started an enthusiasm for similar asceticism. See also 
Head, in Soldiers of Christ, xxiv. 
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from the official acceptance of Christianity making this occurrence less like y. 
102 
At the same period, there was a divergence from the stereotypical dominance of 
the genre and a move towards eyewitness testimony. Michel Goodich and Andre 
Vauchez note the increasing use of eyewitness accounts in hagiographic works 
from the twelfth century onwards, following the formalization of the canonization 
process. 103 This relaxation of the genre has led Rudolf Bell and Donald Weinstein 
to make a good case for the use of hagiographical material in a historical context 
providing one is cautiously aware of the collective mentality behind it. 
'°4 
Concerning the authorship of the texts, as Thomas of Celano is the author 
of the two vitce of Saint Francis, and according to some scholars, the Legenda 
Sanctae Clarae, his history will be considered first. He was born in Celano in 
Abruzzo, though the exact date is unknown. The conjectural information 
regarding his life is based on a passage in the Vita Prima which states that once 
Francis returned from his mission to Spain, and Syria, some literary and noble 
men joined him: `Revertente quoque ipso ad ecclesiam Sanctae Mariae dc 
Portiuncula, tempore non multo post, quidam litterati viri et quidam nobiles ei 
gratissime adhaeserunt. "°5 Generally, this has been seen as a personal reference 
to Thomas's own conversion to the Friars Minor. 106 Similarly, it has been 
suggested that he was also noble. Thomas's later work on Francis, particularly 
the Book of Miracles, has been viewed as the writings of one who had first-hand 
102 Ibid., xxiii. 
103 M. Goodich, Birth to Age: The Human Life Cycle in Medieval Thought, 1250-1350 (New 
York, 1989), especially 31. A. Vauchez, Sainthood in the Later Middle Ages (Cambridge, 1996), 
506-507. 
104 R. Bell and D. Weinstein (eds. ), Saints and Society: Christendom, 1000-1700 (Chicago, 1926), 
especially 13. 
10 Thomas of Celano, Vita Prima S. Francisci Assisiensis, C. XX: 57, at 60. Translation from 
Francis of Assisi: Early Documents, Vol. 1,231. `Shortly afterwards when he returned to the 
Church of the Portiuncula, some literate men and nobles gladly joined him. ' 
106 Armstrong, is one of many scholars who hold this to be the case in Francis of Assisi: Early 
Documents, Vol. 1,171. 
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knowledge of events, and thus it has been conjectured that he may have 
accompanied Francis on his preaching missions. 
107 
Thomas of Celano's earliest exact reference is in the report of the 
Pentecost Chapter of 1221. Here he is identified as belonging to a group that was 
sent to Germany to establish a base for the Order. 
108 Two years later, he was 
made vicar of this new German Province and subsequently became Provincial 
Minister. 109 He probably returned to Italy in 1223 as the Vita Prima has been seen 
as having more detail in the years after that date. 
' 10 It has been proposed that he 
interviewed people to collect data for this work, as this was standard practice 
when compiling vitae. " The Prologue of the Vita Prima mentions `trustworthy 
witnesses' as well as verbatim records of Francis's words: `Seriatim cupiens 
enarrare.... ea saltem quae ex ipsius ore audivi, vel a fidelibus et probatis testibus 
intellexi. " 12 Thomas would have been in Assisi in 1230 in order to write the Vita 
Prima and the Legend of the Choir, and again in 1244 for the Legenda Secunda 
and the Book of Miracles. Subsequently, he retired to the Marches to be chaplain 
of the Poor Clares at S. Giovanni di Val dei Vorri, dying in 1260. 
Thomas of Celano was presumably chosen to write the Vita Prima, as he 
was known as a writer who would give a balanced account, albeit within the 
107 E. Grau, 'Thomas of Celano: Life and Work', Greyfriars Review, 8 (1994), 177-200 at 179. It 
has also been suggested that he became a priest, as there are so many biblical references in his 
works and quotations from liturgical sources. See J. Moorman, The Sources for the Life of Saint 
Francis of Assisi (Manchester, 1940), 62. 
108 Grau, referencing Jordan of Giano Chronicle in Thirteenth Century Chronicles, trans. P. 
Hermann (Chicago, 1961), 17-19, in his `Thomas of Celano: Life and Work', 180. 
109 Moorman, Sources for the Life of Saint Francis of Assisi, 62. 
110 Grau makes this conclusion as he believes that the Vita Prima has more detail in the years after 
that date, `Thomas of Celano: Life and Work', 181. 
111 Armstrong, `Clare of Assisi, the Poor Ladies and their Ecclesial Mission in the First Life of 
Thomas of Celano', 390. 
112 Vita Prima, Prologus, 1: 1. Translation from Francis of Assisi: Early Documents as will be 
further translations from Franciscan sources: 'I have endeavoured to set forth... at least those 
things which I heard from his own mouth or I learned from trusty witnesses. ' 
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accepted hagiographical norms. 113 It is likely that he received the commission 
from Pope Gregory IX before the canonization of Francis in October 1228, as the 
work was finished at the end of that year or at least in January of 1229.114 The 
vita was given formal approval on 25 February 1229, at which time Clare would 
have been thirty-four. Apart from its use in the liturgy, this'work and all similar 
vitae would be read aloud at certain meals. 
"5 
Thomas of Celano's Vita Secunda was written in response to a call in the 
General Chapter of 1244 for a new account of Francis's life. Innocent IV had 
begun his pontificate and Crescentius of lesi was Minister General of the 
Franciscan Order. The surviving early companions of Francis were aging and 
many had died, therefore, a request was made that they should write down their 
remembrances for compilation. Brothers Leo, Rufino and Angelo particularly 
involved themselves in this work. The process of compiling information lasted 
for two years and the results must have been a point of reference for the Vita 
Secunda. 16 Crescentius officially approved the vita on 13 July 1247 and 
subsequently sent it to Bonaventure who had been his representative at the 
General Chapter. "7 Clare was still alive at the time of its completion, although 
very ill. 
It is also important to note that this was a period of change and dissent for 
the Order. The increasing prominence of the Order in the Schools of Paris and the 
acquisition of property, albeit within the strictures of Quo elongati left many 
113 Moorman, Sources for the Life of Saint Francis of Assisi, 62. 
114 Armstrong, `Clare of Assisi, the Poor Ladies and their Ecclesial Mission in the First Life of 
Thomas of Celano', 397. 
115 Grau, `Thomas of Celano: Life and Work', 177. 
116 Moorman, The Sources for the Life of Saint Francis of Assisi, 110. The Chapter was held at 
Genoa. 
117 Grau, `Thomas of Celano: Life and Work', 188. Bonaventure was at Lyons at the time. 
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brothers feeling that Francis's original precepts were being ignored. "8 
Furthermore, the period 1244-1246 saw the instigation of persecutions against 
those friars who still wished to follow a life of radical poverty, four papal bulls 
being passed to that effect. 119 Furthermore, the growing popularity of the Poor 
Sisters, that is those women who followed an enclosed life of evangelical poverty 
in imitation of Clare, proved a problem for the friars. In the first instance, they 
were a reminder that the friars no longer could claim to live in this way, 
following the original precepts of Francis. In the second instance, the sisters 
needed them to beg for their essential needs if they were to maintain this life- 
style. 120 
The Assisi Compilation falls between the two preceding Vitae of Thomas 
of Celano. It is presumed to be the collected writings of brothers Leo, Rufino and 
Angelo in response to the request for remembrances by Crescentius of Iesi, with 
an original text dating probably from 1246.12' It has been seen as very complete 
as regards specific details of Francis' life. 122 References such as: `nos uero, qui 
fuimus cum beato Francisco, testimonium perhibemus, ' and: `unde nos, qui 
fuimus cum illo, testimonium perhibemus, ' give indication of a first hand witness 
of events. 123 Setting aside this particular value of the text, it is of further 
importance to the present study as Clare was closely associated with these 
118 See generally Lambert, Franciscan Poverty, 80ff. 
119 Kuster, 'Clare's Testament and Innocent III's Privilege of Poverty', 199. They are citing as 
being Devotionis vestrae (5 August 1244); Provisionis nostrae (7 February 1246); Cum sicut to 
(16 August 1246); and Justis petentium (9 September 1246), in Bullarium Francescanum 1, 
349.410,422-24. 
120 For more on this point see Lezlie Knox, Creating Clare of Assisi, 44 and John Moorman A 
History of the Franciscan Order, 206. 
12' R. Brooke in Scripta Leonis, Rufini et Angeli, Sociorum S. Francisci, ed. and trans. R. Brooke 
Oxford, 1970), 53-57. She also notes evidence in the writings of Ubertino da Casale and Angelo 
of Clareno, which point to Leo's sole authorship. She regards this as suspect and a construct on 
the part of the Spirituals who regarded him as the channel of Francis's original witness. 122 E. Päsztor, `The Sources of Francis' Biographies', Greyfriars Review, 1 (1987), 31-40 at 36. '23Scripta Leonis, C. 9, at 102 and 103 for example. 'We who were with St. Francis bear witness, 
Ibid., C. 25 at 134 and 135 for example. `We who were with him bear witness of him. ' Moorman, 
A History of the Franciscan Order, 285 is one of many scholars who make this assertion. 
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brothers, especially Leo, who was at her deathbed and also officiated at the 
inquiry of the process of canonization. 
124 The manuscript of the Assisi 
Compilation was found in the Biblioteca Comunale Augusta in Perugia 
seemingly written by different scribes and bound together shortly after 
compilation. 125 Regis Armstrong notes that throughout the collection the 
dissatisfaction with the state of the Order and a desire to return to its original 
roots, inform the text. 126 
The first text in the group of hagiographic writings that pertain to Clare 
herself is the Legenda Versificata S. Clarae Assisiensis. 12' Despite the oldest 
manuscript's inclusion in the Assisi Codex 338 dating possibly from the mid- 
thirteenth century and another from the same date in the Bibliotheque Nationale 
in Paris, it was thought that this work post dates the Legenda Sanctae Clarae, 
drawing on it significantly for material, and therefore was of scant importance. 
The complex nature of the Latin in this work further deterred scholars. 
128 Regis 
Armstrong on close examination of the text formulated the theory that it predates 
the Legenda Sanctae Clarae, for example, it does not mention Clare's 
canonization although it shows knowledge of Il Processo. 
129 This analysis is 
further supported by his observation that there is no suffix `of happy memory' 
when reference is made to Pope Innocent IV. Therefore, Regis Armstrong 
concludes that the pope was alive at the poem's inception and died during its 
124 The Legend of Clare of Assisi in Clare of Assisi: Early Documents, C. 45. C. Savey notes that 
despite their mutual friendship with Clare, Leo was antagonistic towards Elias, `Les Authorites de 
Claire', in G. Brunel-Lobrichon et al (eds. ), Sainte Claire et sa Posterite, 61-86, at 69. 
125 Armstrong, in Francis of Assisi: Early Documents, vol. 2,113. 
126 Ibid., 116. 
127 Henceforth, Legenda Versificata. 
128 R. J. Armstrong, `The Legenda Versificata: Towards an Official Biography', in Clare ofAssisi: 
Investigations, 69-93, at 69-73. 
129 Armstrong in The Versified Legend of the Virgin Clare in Clare of Assisi: Early Documents, 
69-70 and 187. 
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composition. ' 30 It is dedicated to Pope Alexander IV, including several verses of 
effusive praise, which has led Regis Armstrong to date it between his accession 
to the papacy in March 1254 and Clare's canonization in August 1255. He further 
surmises that the Legenda Versificata influenced the Legenda Sanctae Clarae, as 
will emerge below, rather than the converse as previously supposed . 
13' 
Generally, the thirteenth century has been seen as a high point for 
hagiographic verse, Gamier's Vita of Saint Thomas Becket being one such 
example, but it was especially the case for female saints such as the Life of 
Elizabeth of Hungary by Rutebeuf of Paris. 132 Brigitte Cazelles notes that this 
work, apart from having the usual purpose of hagiographic writing, that is to offer 
up a paradigm, was also an exercise in making God's word, as revealed through 
His saints, intelligible to the illiterate, by writing vividly in the vernacular to 
stimulate the imagination. 133 However, in the case of the Legenda Versificata, the 
poem is in Latin and the language is ornate with a profusion of classical 
references, citations being given from Horace and Ovid. 134 Furthermore, as the 
poet is more concerned to stress mortification as it relates to spiritual 
development, rather than poverty, Regis Armstrong considers that a Franciscan 
author is unlikely. His tentative conclusion, lacking a critical edition of the text, 
is that it was written to please Pope Alexander IV at the inception of his 
pontificate, with the knowledge that he was the Cardinal Protector of the Poor 
Clares and her friend. 135 Of considerable interest is the poet's play on Clare's 
130 Ibid., 223, note b. See also Armstrong, `The Legenda Versificata: Towards an Official 
Biography', 70. 
131 Legenda Versificata, II. 1-23. Armstrong, `The Legenda Versificata: Towards an Official 
Biography', 75. 
132 For the latter point see ibid., 70. 
133B. Cazelles, The Lady as Saint: A Collection of French ifagiographic Romances of the Thirteenth Century (Philadelphia, 1991), 3. 
134 Ibid., 79. See also Legenda Versificata, ll. 33-4,623 and 1347 for examples. 135 Ibid., 78. 
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name, which is strikingly similar to the opening words of the 
later Bull of 
Canonization, Clara, Claris, Praeclara. 136 Generally, the poem seeks to express 
the life of Clare in the most exalted terms and has been described as "cattedrale 
in 
versi" dedicated to her memory. 137 
The penultimate hagiographic work is the Legenda Sanctae Clarae 
Virginis. Though officially anonymous, some scholars suggest that the author 
could be Thomas of Celano, but this is not unanimously accepted, and neither 
school of thought provides substantive evidence for their claim. 
' 38 For example, 
Francesco Pennacchi, first editor of the text 1910 places the authorship firmly in 
the hands of Thomas of Celano though also recognizing scholarly opinion, which 
sees Saint Bonaventure as its author. 139 Indisputably, it was written at the 
command of Pope Alexander IV to be read aloud: `Sane placuit dominationi 
vestrae, meae parvitati iniungere, ut, recensitis actibus sanctae Clarae, legendem 
eius formarem'. '40 Taking into account the dedication, the date of composition 
must lie between the canonization of Clare in 1255 and the death of Alexander in 
1261.141 The author of the Legenda Sanctae Clarae certainly used 11 Processo in 
compiling his work; and, as has been suggested above, the Legenda Versificata 
was also used in its composition. 142 
The final text in this sub-section and indeed in the larger corpus of 
writings not by Saint Clare is Bonaventure's Legenda Maior. This work was 
136 Armstrong, `The Legenda Versificata: Towards an Official Biography', 92-3. He notes that the 
poet repeats `clara' thirteen times. 
37 Prinzivalli, `Le Fonti Agiografiche come Documenti per la Vita di Chiara', 148. 
138 Moorman is as an example of one who holds this opinion, History of the Franciscan Order, 
291. See also Armstrong in for some of this debate, The Legend of Saint Clare in Clare of Assisi: 
Early Documents, 248-9. 
'39 Legenda Sanctae Clarae, xiv. 
140 Legenda Sanctae Clarae, Intro., 11.14-16. 'It has pleased you lordship to command my 
lowliness to mould from the recent deeds of Saint Clare a text to be read aloud. ' 
141 Armstrong in The Legend of Saint Clare in Clare of Assisi: Early Documents, 249. 
142 Armstrong, `The Legenda Versificata: Towards an Official Biography', 92. 
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composed in an attempt to produce a definitive vita of Francis, which would 
heal 
the wounds of previous years and draw the Order together. 
143 By the time of its 
composition, the Order had polarised into two groups, the Spirituals who wished 
to return to their Order's perceived origins, and the Conventionals, who wished to 
maintain the status quo. '44 Once written all other vitae were ordered to be 
destroyed, though some have survived as is evidenced above. 
'45 
It is not the purpose of this study, nor would space permit, to make a full 
examination of the life of Bonaventure. An attempt, however, will be made to 
give details that have relevance to the subject of this inquiry, namely the 
representation of Clare. Bonaventure was born in 1217, therefore it is unlikely 
that he ever met Francis, but a belief that the saint's intervention had cured him 
of a childhood illness led him to believe that a bond existed between them. 
146 
Contact with the Friars Minor came when Bonaventure went to study in Paris in 
approximately 1234 at the time when Alexander of Hales had entered the 
Order. 147 Subsequently, Bonaventure became a Franciscan in 1243, studying 
theology with Alexander until the latter's death. His career in Paris flourished, 
rising to master of theology in 1253, which post he held until he was elected 
Minister General of the Order in 1257.148 However, it is clear from a letter 
Bonaventure wrote in 1259 to the then abbess of San Damiano that while he was 
143 Moorman, Sources for the Life of Saint Francis of Assisi, 140. 
144 Lambert, Franciscan Poverty, 115-31. 
145 Moorman, History of the Franciscan Order, 287. 
146 Saint Bonaventure, The Life of Saint Francis in The Soul's Journey into God: The Tree of Life: 
The Life of Saint Francis, trans. E Cousins and ed. I. Brady (Mahwah, 1998), C. 3. 
147 Ibid., 5. 
148 Brady in Bonaventure, Life of Saint Francis, 6. 
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in Paris he was not aware of the details of Clare's story and had learnt of them 
only recently from Brother Leo. 
'49 
The situation within the Order at this time had become acute, the 
Spirituals having been taken up with the eschatological writings of Joachim of 
Fiore. His work, later referred to as The Everlasting Gospel (1184), was widely 
considered to be prophetic and was an exposition of three phases of world 
history. The last, which he believed immanent, was the ending of the world, 
which would be heralded by an Antichrist who would be overthrown and 
superseded by a new era governed by the rulings of the Holy Spirit. 
'50 An 
element within the Franciscan Order believed that they were the prime movers in 
this final stage, and the increased involvement in these beliefs by the Minister 
General, John of Parma, led to his forced resignation. '5' Aside from these issues, 
some general charges that had been brought against the Friars Minor, which 
Bonaventure sought to address, were that they had lost their ideal of poverty, they 
had given up manual work, and they had offended the secular clergy. 
152 These 
concerns were dealt with in the Constitutions of Narbonne, 1260, which also 
included a mandate to compose a new and definitive vita of Francis. '53 
Bonaventure undertook to write this work, which was to have the purpose of 
149 Letter of Brother Bonaventure, Minister General, to the Abbess and Sisters of the Monastery of 
Saint Clare in Assisi (1259) in Clare of Assisi: Early Documents, 340. See also Bartoli, 'Qui est 
Claire', in Sainte Claire D'Assise et sa Posterite, 29-41 at 38. 
150 Moorman, History of the Franciscan Order, 114-5. According to this work, this final stage 
was the last of three eons of time ruled over respectively by God the Father, God the Son and the 
last, would be ruled by the Holy Spirit. 
151 Moorman, History of the Franciscan Order, 146. 
152 Ibid., 142-4. The Assisi Compilation in Francis of Assisi: Early Documents, Vol. 11, C. 20, 
exemplifies this earlier point in a reference to an incident when Francis was still alive whereby 
the friars had been given papal privileges exempting them from acquiring episcopal permission to 
preach. The friars themselves saw this as very useful, but Francis was enraged by it, saying that 
the only privilege he wanted was from the Lord not to have privileges. J. Arnold notes that the 
friars were obliged to notify local priests of confessions they had heard so that they could be 
placed on record, which would also cause dissent if ignored this requirement, `Literacy and Power 
in the Languedoc' (unpublished paper in the conference `The World of Eleanor of Aquitaine', 
(Bristol, 2003)). 
153 Ibid., 150. 
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unifying and re-establishing the Order. 154 Although he achieved this aim in his 
lifetime, the subsequent years saw a succession of weak Ministers General who 
allowed abuses to escalate, whilst the Spirituals on their part became more 
extreme. 155 
The writing of the Legenda Maior was in one sense justified. Thomas of 
Celano's vitae had a seventeen-year gap between them and spoke to different 
issues. For example, his Vita Secunda was concerned to make Francis's original 
intentions plain on issues, which by 1245 had become contentious, absolute 
poverty being one of these. 156 The Vita Secunda was therefore much less 
concerned with chronology than was his Vita Prima and has been described by 
Ignacio Omaechevarria, the editor of Escritos de Santa Clara, as more of a 
`mirror of perfection' than a chronological biography. 157 It would also be 
necessary in any new vita to reconcile aspects of the saint's life over which there 
had been controversy in the preceding years, such as his spontaneity, originality 
and often-childlike behaviour. 158 
Although the Legenda Maior implies that the work is the result of original 
research, there are substantial borrowings from Thomas of Celano's vitae. 
However, in many cases, subtle changes have been made, and Francis's 
Testament is never mentioned. 159 Issues such as this will be the focus of attention 
later. Amongst the genuinely new material found in the Legenda Maior is one of 
the extracts concerning Clare, which will be part of the corpus of this study. 160 
is4 Moorman, Sources for the Life of Saint Francis, 141-2. 
iss Lambert, Franciscan Poverty, 150-1. See also Moorman, History of the Franciscan Order, 
145-6. 
is6 Moorman. Sources for the Life of Saint Francis, 127. 
157 Omaechevarria, in Testimonio de Tomas de Celano in Escritos, 49. 
158 Moorman, History of the Franciscan Order, 142 and 287 respectively. 
159 Bonaventure, The Life of Saint Francis, C. 4. Moorman has identified 74 chapters of the Vita 
Prima and 92 of the Vita Secunda, Sources for the Life of Saint Francis, 142. 
160 Legenda Maior, XII: 2. 
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The reference in this account to the presence of a brother Sylvester has been seen 
as an indication that he is the source of this story. If this is the case, it would 
make it important eyewitness evidence of an interaction between Clare and 
Francis, which is not recorded elsewhere. 
Once the Legenda Maior was approved it was ordered to be distributed to 
every friary. Its importance to the Franciscans was therefore paramount, 
especially in combination with the injunction that all other vitae were to be 
destroyed. The survival of over four hundred manuscripts of this work as against 
twenty of the Vita Prima and only two complete manuscripts of the Vita Secunda 
speaks for itself. 16' 
Part Two: The Personal Writings of Clare. 
The Letters 
Clare's letters are in the main those addressed to Agnes of Prague. The 
location of the original manuscripts is unknown. Following Clare's canonization, 
Agnes put some articles associated with Clare into expensive reliquaries saying 
that they should be kept in perpetuity. A century later, they were mentioned by 
Bartholomew of Pisa in his Book of Conformities. The letters were probably 
copied several times before the sisters were expelled by the Hussites in 
approximately 1420, when most of the monastery was destroyed. 162 The 
manuscript containing the letters was found in the Ambrosian Library of Milan 
by the future Pope Pius XI (1922-1939), bound with a later work. It was 
published by W. Seton in 1924, and research has now dated it as between 18 
161 Bonaventure, The Life of St. Francis, Introduction, 41. 
162 P. Robinson, `The Writings of Saint Clare of Assisi', Archivum Franciscanum Historicum, 3 
(1912), 632 -43 at 435-6. 
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January 1283 and 8 November 1322. It can be presumed to be a copy of the 
letters, which in conjunction with a vita, were sent to Rome in order to promote 
Agnes of Prague's canonization. 
'63 
The four letters span a period of over twenty years, the first being written 
when Clare was approximately forty years old, having been enclosed in San 
Damiano for twenty-two years. Her correspondent was a young woman of 
twenty-three. 'TM However, the first letter is extremely deferential in its manner of 
address, which is appropriate considering the princely status of the recipient. 165 
Agnes of Prague was the daughter of Otakar I of Bohemia and niece of the King 
of Hungary who was the father of Saint Elizabeth. Agnes's brother eventually 
succeeded, to become Wenceslas 1.166 Her aunt, Hedwig of Silesia, who was later 
canonized, had arranged Agnes's early upbringing in the charge of Cistercian 
nuns. On her return to Prague, she was sent to a Premonstratensian convent in 
Bohemia, founded by her grandmother for the education of aristocratic ladies, 
where she learnt to read. 167 Between 1219 and 1220, she was briefly betrothed to 
the son of Emperor Frederick, Henry VII. Subsequently, his father sought a 
similar alliance in 1231. At this point Agnes appealed to Pope Gregory IX to stop 
the negotiations, but it was the intervention of her brother, which proved 
decisive. 168 
Agnes's desire not to marry arose particularly from her wish to enter 
monastic life. She founded a convent in Prague in 1232, with Pope Gregory's 
163 Godet in Ecrits, 17-18. However, this event did not take place until 12 November 1989 in the 
pontificate of Pope John Paul II, seven hundred and seven years after her death, though she had 
been beatified in 1969. 
164 Goorbergh and Zweerman, Light Shining Through a Veil, 43. 
165 A. Marini, `Chiara d'Assisi ed Agnese di Boemia', in F. Accrocca (ed. ), Chiara d'Assisi 
Donna Nuova: Atti del Convegno di Studi Anagni, 30 Gennaio 1994 (Assisi, 1994), 53-63 at 55. 166 J. Mueller, Clare's Letters to Agnes: Texts and Sources (St. Bonaventure, 2001), 5-6. Her 
uncle was Andrew It of Hungary. 
167 Ibid., 6. 
168 Ibid., 8. 
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blessing, and subsequently learnt of San Damiano from the friars in that city, 
having also established a leper hospital in 1233 partly run by these friars in 
conjunction with a lay fraternity, the Croziers of the Red Star. 
169 Her own entry 
into monastic life was at Pentecost, 11 June, 1234, in the company of seven noble 
ladies and five Poor Sisters from Trent, whom she had requested to help her 
follow in the way of San Damiano. 170 The whole event occasioned great public 
celebrations. 171 By her action, Agnes became the first royal personage to join the 
Poor Sisters. 172 A letter written by Pope Gregory IX to Blanche of Castile, mother 
of Louis IX, on 11 June 1234 notes that to commemorate this event Clare had 
sent Agnes a wooden cross, an earthenware bowl, a monastic veil, prayer beads 
and a letter, which is the first in the corpus of these works. 
173 
Clare's letters to Agnes follow the formalities noted earlier and have been 
seen as having sophistication despite emanating from a period, which, it has been 
argued, witnessed a decline in the numbers of women who could read and write 
Latin. 174 Furthermore, it is presumed that they were dictated. Nevertheless, 
Marie-France Becker, Jean-Francois Godet and Thaddee Matura, the editors of 
Ecrits are sure that at her level of society she would have been able to read and 
write Latin. Furthermore, they are sure that although differences of style are 
detectable in these documents, this is due to the demands of the different genres; 
letters, a Testament and a Forma Vitae. Their familiarity with these texts through 
production of this critical edition has made them certain that they contain a joint 
169 Goorbergh and Zweerman, Light Shining Through a Veil, 43. Armstrong in The First Letter to 
Agnes of Prague in Clare ofAssisi: Early Documents, 33. 
1W Goorbergh and Zweerman, Light Shining Through a Veil, 44. 
171 Armstrong in The First Letter to Agnes of Prague in Clare ofAssisi: Early Documents, 33. 
172 Robinson, `The Writings of Saint Clare of Assisi', 435. 
173 Francis Theresa, This Living Mirror: Reflections on Clare ofAssisi (London, 1995), 45. 
174 K. Cherewatuk and U. Wiethaus, Dear Sister: Medieval Women and the Epistolary Genre 
(Philadelphia, 1993), 9. 
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inspiration and style thus making dictation in Latin to a third party possible, but 
precluding more intervention. 175 Unquestionably, Clare's letter is courteous, 
having knowledge of the correct manner of address to a princess, and is couched 
in good Latin, which is skilful and poetic. 176 
By the time of Clare's second letter to Agnes, 1235, Francis had been 
dead ten years and it is evidently addressing problems that concerned Agnes 
regarding later papal interpretations of his ideal, especially regarding poverty. 
177 
The title given to this letter in an early manuscript is indicative of the situation; 
`Concerning Strong Perseverance in a Good Proposal'. 178 Clare's letter is an 
expression of support and an encouragement to Agnes to adhere to her ideals, 
despite the pressure being put upon her by Pope Gregory IX. Much papal 
correspondence between Gregory and Agnes during the period 1235 to 1239 is 
evidence of many questions being asked concerning fasting, clothing, rules of 
enclosure and the management of the hospice, over which she still had control. 
179 
The contentious issues to which this second letter from Clare alludes were 
eventually resolved in Agnes's favour through the intervention of her brother, 
who appealed to Gregory on her behalf. Subsequently, her monastery was given 
the Privilege of Poverty in 1238.180 
"S Ecrits, 33-4. Johnson, "`To fier Who Is Half of Her Soul"', 28-9. 
176 Goorbergh and Zweerman, Light Shining Through a Veil, 24. F. Hart, `Following in the 
Footprints of the Poor Christ: Clare's Spirituality', in Medieval Religious Women, vol. 2 (1987), 
175-206 at 184. 
'77 Goorbergh and Zweerman, Light Shining Through a Veil, 99. 
178 Armstrong in The Second Letter to Agnes of Prague in Clare of Assisi: Early Documents, 39. 
179 Goorbergh and Zweerman, Light Shining Through a Veil, 99. Armstrong in The Second Letter 
to Agnes of Prague in Clare of Assisi: Early Documents, 39. He notes that the papal decree Cum 
relicta saeculi of 18 May 1235, which was concerned to give the monastery economic support 
and join it to the Hospice, was a particular point of disagreement. 
180 Mueller, Clare's Letters to Agnes, 53. The Bull granting the Privilege was Pia credulite 
tenente and dated 15 April. Armstrong in The Second Letter to Agnes of Prague in Clare of 
Assisi: Early Documents, 39. He notes that eventually the Croziers of the Red Star were 
recognised as a religious order, thus enabling them to run as a separate entity. 
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This second letter also makes an important reference to the current 
Minister General of the Friars Minor, Elias. Clare praises him warmly for his 
advice and commends him to Agnes as one who can be relied on. 
181 This is a 
singular point when considered against his later very negative image and is an 
issue that will be explored later. 
The third letter is dated 1238 and shows that a warm friendship developed 
between the two women as the salutatio indicates: `ac prae cunctus mortalibus 
diligendae sorori Agneti. '182 This letter is also seemingly in response to a request 
for help with problems concerning Pope Gregory IX, on this occasion his 
insistence that the sisters should modify their fasting in accord with the colder 
climate in Prague and the inaccessibility of the foods that were acceptable at such 
times, such as olive oil and fresh vegetables. 183 Agnes had also drawn up a rule 
for her community, which had been rejected. ' 84 Clare's letter, as will be seen 
later, gives evidence of her wisdom gained through twenty-three years in 
enclosure and is full of gentle advice not to go to incautious extremes: `A quadam 
indiscreta et impossibili abstinentiae austeritate quam to aggressam esse cognovi, 
sapienter, carissima, et discrete to retrahi rogo et in Domino peto'. 
185 
The fourth and last letter to Agnes of Prague is dated at 1253, just before 
Clare's death. The long gap is excused by the lack of available messengers and 
the obvious dangers of the road. 186 It begins with an exceptionally beautiful 
greeting, further evidence of the understanding that had grown between the 
women over the years: `Animae suae dimidiae et praecordialis amoris armariae 
181 Ibid., C. 15. 
182 Ecrits, 100, C. 1. `And the sister loved more than all other human beings, Agnes. ' 
183 Goorbergh and Zweerman, Light Shining Through a Veil, 306. 
184 Ibid., 301-2. 
185 Ecrits, 108, C. 40. `I beg you, therefore, dearly beloved, and demand in God to refrain wisely 
and prudently from indiscreet and impossible austerity in the fasting that you have undertaken. ' 
186 The Fourth Letter to Agnes of Prague in Clare of Assisi: Early Documents, 49, C. 6. 
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singularis. '187 Clare also writes that her birth sister, Agnes, had returned to San 
Damiano, which she did when Clare's illness became grave. 
188 She ends the letter 
with a farewell until they meet at the throne of heaven, evidence that she was 
aware of her imminent death and that she would never write again. 
189 
The final correspondence in this section, a letter addressed to Ermentrude 
of Bruges, has had its authenticity brought into question. However, it entered the 
Annales Minorum in 1257, and has been accepted as part of the corpus of Clare's 
work by the latest compiler, though with the caveat that it may be a combination 
of two letters. 190 The commentary by Luke Wadding in the Annales refers to this 
but only presents it as one letter. Therefore, Regis Armstrong and the editors of 
Ecrits make the presumption that this text is an amalgamation of these letters 
made by him. 191 Furthermore, Regis Armstrong argues that he includes this letter 
in his own collection because it has been seen as part of the corpus of Clare's 
work since the sixteenth century, despite the reservations of some modem 
scholars. 192 The editors of the 
Ecrits include it in the appendix for the same 
reason. 1 93 
Ermentrude, the recipient of this letter, is known to have been the 
daughter of the alderman of Cologne. She left home in 1240 to go on pilgrimage. 
On her arrival in Bruges, she stayed for twelve years in a small hermitage. 
Having heard of Clare she went on another pilgrimage to Assisi and later Rome, 
although Clare had died before she arrived at Assisi. On her return to Bruges, she 
187 Ecrits, 110, C. 1. `To her who is half of her soul and the special shrine of her heart's deepest 
love. ' 
188 The Fourth Letter to Agnes of Prague in Clare of Assisi: Early Documents, 52, C. 38. 
189 Ibid, C. 39. 
190 Robinson, `The Writings of Saint Clare of Assisi', 440. Armstrong in The Letter to 
Ermentrude of Bruges in Clare of Assisi: Early Documents, 53. 
191 Ibid. Godet in Ecrits, 19. 
192 Armstrong in The Letter of Ermentrude of Bruges, 53. 
193 Godet in Ecrits, 19. 
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made her hermitage a monastery for the Poor Sisters and subsequently 
founded 
others in Flanders. 194 
Clare's Testament 
The recent discovery of early manuscripts of the Testament of Saint Clare 
emanating from Messina and Uppsala, both dating to the fourteenth century, has 
led the editors of Ecrits to see these manuscripts as having similar wording and 
therefore, propose that they have a common source. 195 Therefore, scholars have 
complete confidence in the edition of 1628, used by Luke Wadding in the 
Annales Minorem. It had already been endorsed in 1735 by the Bollandists and in 
1897 by Quaracchi publications. 196 Furthermore, Paschal Robinson considers that 
the phraseology replicates the Forma Vitae, such as: `et sicut ego studiosa et 
sollicita'. 197 He also argues that there would be no reason to fabricate such a work 
as Werner Maleczek has asserted. 198 Similarly, his argument that the language is 
radical different from Clare's other writings can be discounted as the letters and 
Forma Vitae belong to different genres requiring a different approach. 199 
The Testament is revealing in an autobiographical sense; Clare's tensions 
and concerns being in evidence, particularly with regard to poverty. 
200 The date 
has been put at between 1247 and obviously before Clare's death in 1253.201 
194 Ibid. 
195 Godet in Ecrits, 24-5. 
196 Ibid., 22. 
197 Robinson, `The writings of Saint Clare of Assisi', 443-5. Testament in Claire d'Assise: Ecrits 
C. 40 and Forma Vitae ibid., C. 10 for a comparison. 
198 Ibid. See also for recognition of this B. Vetere, `La Condizione Femminile nell'etä di Chiara e 
la sua Esperienza di Vita', in Andenna and Vetere (eds. ), Chiara e la D jusione della Clarisse nel 
Secolo XIII, 9-51 at 43. Maleczek, `Questions about the Authenticity of the Privilege of Poverty 
of Innocent III and of the Testament of Clare of Assisi', 79. 
'" See Kuster, `Clare's Testament and Innocent III's Privilege of Poverty', 204ff, for a detailed 
comparison of the texts. 
200 The Testament in Clare of Assisi: Early Documents, Cs 40 and 41 for example. 
201 Armstrong in ibid., 56. 
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Although it states that the intended recipients were her sisters, Niklaus Kuster 
presents a cogent argument for presuming that the Pope and the Cardinal 
Protector were also included, as in the text Clare appeals to them for continued 
protection. 202 The sisters to whom it is addressed are not only those presently at 
San Damiano but also the future generations who would follow, as chapter 
seventy nine indicates: `Hoc scriptum... relinquo vobis, carissimis et dilectis 
sororibus meis, praesentibus et venturis, in signum benedictionis Domini et 
beatissimi patris nostri Francisci et benedictionis meae, matris et ancillae 
vestrae. '203 Clare also makes it plain that she is looking towards her own death204 
The Testament is therefore intended to be a guide and inspiration for the sisters. 
The Forma Vitae 
The Forma Vitae is the text in which Clare has made the most unique 
contribution. She is the first woman to write a Rule and as such, it is of enormous 
importance. The first point of reference for this work must be 11 Processo. The 
third witness, Sister Filippa, relates that it was Clare's dearest wish to have her 
Forma Vitae confirmed by a papal bull before she died. She states that 
authorization arrived the day before this event and that she kissed its seal. 
205 
Further information is also found within the text of the manuscript in the papal 
authorization, Solet annuerre. It states that it was conferred by Pope Innocent IV 
on 9 August 1253 and that it gives official confirmation to the Forma Vitae, 
which in its inception was given to Clare by Saint Francis. It adds that the 
202 Kuster, `Clare's Testament and Innocent III's Privilege of Poverty', 204. The Testament in 
Clare of Assisi: Early Documents, Cs 44-6. 
203 Testament in Ecrits, C. 79. `So that it may be better observed, I leave you this writing, my very 
dear and beloved sisters, those present and those to come, as a sign of the blessing of the Lord and 
of our most blessed father Francis and of my blessing, your mother and servant. ' 
2°4 Testament in Clare ofAssisi: Early Documents, C. 78. 
205 The Process of Canonization in Clare of Assisi: Early Documents, Ill: 32. 
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Cardinal Bishop of Ostia, Raynaldus read and approved the document, the letter 
of approval being reproduced as part of the papal document and incorporated 
into 
the Bull ratifying the Forma Vitae. 206 
The manuscript is also remarkable for having two phrases written in the 
Pope's own hand: `Ad instar fiat! S', and `Ex causis manifestis michi et 
protectori mon(asterii) fiat ad instar. '207 The `S' in the first instance stands for 
Sinibaldo, the Pope's given name, and is a mark of judicial authority. 
208 This has 
been seen as necessary as the document does not follow the usual pattern for such 
works emanating from the Curia. Normally the entire written request for approval 
would have been copied as part of the definitive official document. Incorporated 
into it would be the name of the pope in majuscules in a prominent position. As 
in this case no written request was reproduced, it has been conjectured that Clare 
made this verbally, which may have occurred when Pope Innocent IV visited her 
shortly before her death, in 1253.209 Finally, another hand has written: `Hanc 
beata Clara tetigit et obsculata est pro devotione pluribus et vicibus. '210 This is 
evidence of the importance of its acceptance to Clare and confirms the evidence 
in 11 Processo. 
The exact date of the composition of the Forma Vitae is unknown. A 
suggestion has been made that it emanates from some time after an earlier Forma 
Vitae (1247) promulgated by Pope Innocent IV and referenced above. This was 
intended to exercise more papal control over the sisters and bind them firmly to 
the precepts of the Friars Minor, which, as has been seen above, had changed 
206 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, C. I and 2. 
207 Ecrits, 20. `So be it! W 'For reasons known to me and the protector of the monastery, so be it! ' 
208 Ibid. 
209 Ibid. 
210 Ecrits, 210. The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, 62. 
`Blessed Clare touched and kissed this many times out of devotion'. 
46 
from their original tenets 21' It was rescinded three years later, and had little 
effect on the life of the community at San Damiano, but as it was the second 
unsatisfactory attempt by the papacy to give the sisters a forma vitae, it is thought 
to have been the catalyst for Clare's decision to write her own vision of their 
life 212 
The Forma Vitae is a compilation of the forty years experience and 
wisdom, which Clare had gained during her tenure as abbess of San Damiano. In 
its current published form it is divided into twelve chapters bearing the titles of 
different topics such as `Advice on the Election of an Abbess'. However, the 
research of Margaret Carney on the original manuscript has revealed that here it 
reads as a continuous script without division. She believes that the changes were 
made so that it would conform in appearance to Francis's later Rule, the Regula 
Bullata, 1223213 
A footnote to the history of Clare's Forma Vitae is of considerable 
interest. When it was superseded by a new Rule introduced by Pope Urban IV in 
1263, which contained little of the Forma Vitae, for instance possessions were 
permitted, the original manuscript of the Forma Vitae was lost for over six 
hundred years. 214 The discovery of Francis's remains in 1818 led to an interest in 
searching for Clare's body, which was exhumed in 1850 and placed in a plate 
211 Carney, First Franciscan Woman, 71. Rusconi sees this as all part of the tendency during this 
pontificate to intervene more frequently in the entire women's religious movement with a view to 
imposing some sort of standardisation, `The Spread of Women's Franciscanism in the Thirteenth 
Century', 39. See also Kuster, `Clare's Testament and Innocent III's Privilege of Poverty', 191. 
212 Rusconi, `The spread of Women's Franciscanism in the Thirteenth Century', 77. 
213 Carney, First Franciscan Woman, 82. 
214 P. Van Leeuwen, `Clare's Rule', Greyfriars Review, 1 (1987), 65-77 at 70. In practical terms, 
many of the houses had held possessions before this occurred and it was in the interests of 
conformity that Urban drew up a new Rule. 
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glass and gilded coffin. 15 This discovery eventually triggered an interest 
in 
finding the original manuscript of the Forma Vitae. Subsequently, the Abbess of 
Lyon contacted the Abbess of the Protomonastero of Santa Chiara Assisi in 1893 
asking if she would search for the manuscript, as she believed it to be there rather 
than Paris as had been previously thought. 216 The same year the Formae Vitae 
with its accompanying papal document was found in an ebony box wrapped in a 
cloak belonging to Clare and was opened on the feast of Saint Francis, 4 
October. 217 
Conclusion 
This chapter has introduced the texts, which will be the mainstay of the 
analysis that follows. In so doing, it has been possible to trace the development of 
the Franciscan ideal through the various genres in which this is expressed. In all 
this process it must not be forgotten that Francis had not set out to found a 
religious order, unlike some founders of earlier monastic institutions such as 
Robert of Molesme and the Cistercians (1098). Therefore, the Franciscan 
movement was subjected to an evolving process of development with a shifting 
emphasis, as the unexpected popularity of the order presented unforeseen 
problems as well as opportunities. Exactly the same comment could be made 
eis N. Robeck, St. Clare of Assisi (Milwaukee, 1951), 138. The year 2003 saw the reordering of 
this shrine following a post-mortem on Clare's body. It is now a simple structure made of the 
local pink and white stone with Clare's body resting on a wooden shelf. 
216 M. Conti, Introductione e Commento alla Regola di Santa Chiara d'Assisi (S. Maria degli 
Angeli, 2002), 20-1. 
217 Van Leeuwen, 'Clare's Rule', 71. Conti, Introductione e Commento alla Regola di Santa 
Chiara d'Assisi, Vol. I (Bologna, 1994), 22. P. Gerrard, `St. Clare of Assisi and the Poor Clares: 
A New Spring', in Studies in Church History, vol. 33 (Bury St. Edmunds, 1997), 547-61. 
Following the seventh centenary celebrations of Clare's death and the call in the Second Vatican 
Council, 1962- 1965, that the Orders should return to their origins there has been a movement 
among many Poor Clares to follow the original Forma Vitae. This has been the case especially as 
regards a stricter adherence to poverty and the role of the abbess as being one who works with the 
sisters rather than being set over them. 
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regarding Clare's sisters so that we see the changing attitudes of the authors of 
these texts regarding Clare's life and work. 
In order to appreciate this at times complicated situation some explanation 
of the evolution of various genres has also been given. It has been seen that 
hagiographic writing underwent changes during this period so that its less 
proscribed approach renders it even more valuable as a source for discerning 
developments within the Franciscan ideal. It has been shown that some later vitae 
of Francis reflect these issues so that the institutionalisation of the order makes 
the inclusion of accounts of his spontaneity and uninhibited behaviour 
problematic. Similarly, they dwell less on his stipulations regarding absolute 
poverty and their responsibility of care for Clare and her sisters. It will become 
apparent that her own vitae are influenced by the same developments. 
Although the epistolary tradition did not undergo this process, 
nevertheless it is important to establish the given procedures of address and 
content before consulting such texts. Divergence from these forms can be seen as 
significant, and nuanced changes in the mode of address give indications as to the 
opinions of the correspondent in what was otherwise a very public document. 
Papal correspondence is obviously coloured by the pontificate from which 
it emanates. Tracing this history as it related to the life of Clare is therefore not 
only an important adjunct to these texts but also a necessary part of understanding 
her position as it relates to the Franciscan Order. The problems with which the 
order had to deal, form part of this important narrative. Now it should be possible 
to understand the intended readership and also their expectation of such a text. 
The escalating problems of the Franciscan Order culminating in consequences 
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that are more violent will emerge in the final chapter in the context of associated 
iconography. 
The work of this chapter will be an important point of reference for those 
that follow alleviating the necessity of engaging in lengthy explanation of the 
intervening history of the Franciscan Order. Instead, it will be possible to analyse 
closely the texts to ascertain perceptions of Clare from an informed standpoint. 
Many of the issues touched on briefly here will re-emerge in the forthcoming 
chapters. As they continue, the importance of the historical context of this 
evidence will become more apparent, thus, this is a valuable exercise before this 
process takes place. 
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Chapter Two 
Thirteenth-Century Perceptions of Clare in Primary Sources 
Introduction 
The previous chapter has introduced the texts selected for this enquiry and 
given them an historical context. The purpose of this chapter is to establish 
thirteenth-century perceptions of Clare through a detailed analysis of these 
sources. As has been seen, they emanate from diverse genres with differing 
objectives and stylistic structures; the implications of this will be taken into 
account when they are consulted and the findings considered. 
I shall be extracting trends which go against some of the recent historical 
analysis through references to various aspects of Clare's religious life and 
devotion. As will emerge below, some issues are keenly contested and the debate 
regarding them will be addressed. Issues such as Clare's actual involvement with 
the Franciscan Order together with her responsibility for the foundation of what 
is now the Order of Saint Clare are two issues that have exercised historians and 
been the subject of much scholarly debate. Evidence from the primary sources 
will be used to offer solutions. 
Furthermore, it is apparent that a number of topics emerge from the texts: 
Clare's manifest sanctity; her representation as a Bride of Christ; her courageous 
spiritual conviction; her charismatic spiritual leadership; her continued 
association with the Franciscan Order; and her role as founder of an Order. These 
will form the nucleus of this chapter and will provide a useful framework through 
which the material can be analysed, the objective being to reveal a 
comprehensive assessment of Clare as an historical figure. 
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Clare's Manifest Sanctity 
The first field of inquiry to be explored will be the treatment of Clare's 
sanctity. Hagiographic works have the saintly representation of their subject as 
their main objective. ' This is the case with the only two works dedicated to Clare: 
the Legenda Sanctae Clarae and the Legenda Versifccata. Visions surrounding 
her birth, precocious sanctity in her childhood and remarkable events at her 
death, comprise some examples of hagiographical topoi associated with saintly 
representation found in these works? In this case I shall not dwell on predictable 
accounts, but seek the more exceptional examples within the texts, indicating the 
less stylised and more historically based approach. In this regard, hagiographical 
sources can be quite helpful in establishing historical evidence. Thomas of 
Celano's Vita Prima provides one such pointer. Following a description of 
Francis's work to restore San Damiano, he writes of Clare in such effusive terms 
that both Stefano Brufani and Marco Bartoli have seen it as a tacit act of 
canonization. This is of considerable significance because Clare had thirty years 
still to live. Thomas of Celano writes: 
Hic est locus ille beatus et sanctus, in quo gloriosa religio et 
excellentissimus Ordo Pauperum Dominarum et sanctarum virginum, a 
conversione beati Francisci fere sex annorum spatio iam elapso, per 
eumdem beatum virum felix exordium sumpsit; in quo domina Clara, 
civitate Assisii oriunda, lapis pretiosissimus atque fortissimus ceterorum 
superpositorum lapidum exstitit fundamentum. Nam, cum post 
Discussion on this and other issues regarding this genre can be found in chapter one. 
Z Michael Goodich, Vita Perfecta: The Ideal of Sainthood in the Thirteenth Century (Stuttgart, 
1982), 182. He has identified miracles such as the cure of ailments and provision of bread, as 
among the most common during this period for female saints and reflecting the concerns of the 
time. Andre Vauchez also notes that visions granted to mothers of saints before their birth are part 
of the formulaic approach when writing of the birth of a saint, Sainthood in the Later Middle 
Ages, 508. See for example 11 Processo, I: 15. When Clare's mother prayed for a safe deliverance, 
she was told by God that her child would `shine brilliantly in the world'. For the former see Il 
Processo III: 28, Legenda Versificata, 11.185-90 and Legenda Sanctae Clarae, Cs. 2 and 4. 
3 See R. Bell and D. Weinstein, Saints and Society, 13. 
4 S. Brufani, `La Memoria di Chiara' in L. Giacometti (ed. ), Clara, Claris, Praeclara, 501-24 at 
509. Bartoli, `Qui est Claire? ' in G. Brunel-Lobrichon et at (eds. ), Sainte Claire d'Assise et sa 
Posterfite, 29-41 at 30. 
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initiationem ordinis fratrum, dicta domina sancti viri monitis ad Deum 
conversa fuisset, multis exstitit ad profectum et innumeris ad exemplum. 
Nobilis parentela, sed nobilior gratia; virgo came, mente castissima; 
aetate iuvencula, sed animo cana; constans proposito et in divino amore 
ardentissima desiderio; sapientia praedita et humilitate praecipua: Clara 
nomine, vita clarior, clarissima moribus. 5 
Thomas of Celano's perception that Clare was worthy of such recognition is an 
indication that her spirituality was considered exceptional even during her 
lifetime. 
A letter written in 1220, by Cardinal Ugolino, afterwards Pope Gregory 
IX, predating this vita substantiates the premise that Clare displayed a precocious 
sanctity. In it, he prays that she will intercede on his behalf with the Almighty, as 
her intercessions will be met with favour: 
`Modo pro certo didici, quod tot peccatorum sum sarcina praegravatus et 
in tantum universae terrae Dominatorem offendi, quod non sum dignus 
electorum eius consortio aggregari et ab occupationibus terrenis avelli, 
nisi lacrymae et orationes tuae mihi veniam impetrent pro peccatis.... Quia 
pro certo credo, quod apud summum iudicem impetrabis, quidquid 
instantia tantae devotionis et copia lacrymarum exposcit. 6 
There are some similarly worded letters extant, which were directed to other holy 
women couched in similar terms. For example a letter written to Hildegard of 
Bingen by Conrad, Archbishop of Mainz, in 1163, uses similar phraseology. 
s Thomas of Celano, Vita Prima, C. 18. `This is the blessed and holy place where the glorious 
religion and most excellent Order of Poor Ladies and poor virgins had its joyful origin, about six 
years after the conversion of the blessed Francis and through the same blessed man. The Lady 
Clare, a native of the city of Assisi, the most precious and strongest stone of the whole structure, 
was its foundation. For, after the beginning of the order of brothers, when the lady was converted 
to God through the counsel of the holy man, she lived for the advantage of many and as an 
example to countless others. She was of noble lineage, but she was more noble by grace; she was 
a virgin in body, most chaste in mind; a youth in age, but mature in spirit. (She was) steadfast in 
purpose and most eager in her desire for divine love; endowed with wisdom and excelling in 
humility; bright by name, brilliant by life, most brilliant by character. ' Maria Alberzoni posits that 
this was also an elegant way of complimenting Pope Gregory IX who had given the sisters their 
first Forma Vitae and who had commissioned the Vita Prima, in Clare of, Assisi and the Poor 
Sisters in the Thirteenth Century (Saint Bonaventure, 2004), 102-4. 
6 `Carta del Cardinal Hugolino a santa Clara (1220)' in Escritos de Santa Clara, 359. `1 have 
learnt with certainty that I have been weighed down with such a burden of sin and have so 
offended the Lord of the whole universe, that I am not worthy to be freed from earthly concerns 
and be associated with the company of the elect, unless your prayers and tears obtain for me 
pardon for my sins..... For I have certain belief that you will obtain from the most high Judge 
whatever the insistence of so great a devotion of abundance of tears employs. ' 
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However, Clare was only twenty-six at the time that Cardinal Ugolino wrote this 
letter, and had only recently become an abbess, whereas Hildegard had been in 
charge of a group of sisters in various locations for over fifty years and had 
written two theological works. It is an indicator that even at this age Clare's ? 
demeanour was perceived by her contemporaries as demonstrating holiness. 
An account of a Saracen attack on San Damiano is also a pertinent 
indication of thirteenth-century perceptions regarding Clare's sanctity. 8 A witness 
account in Il Processo, which states that a voice was heard from heaven assuring 
Clare of God's unfailing protection, substantiates this claim; God's munificence 
was analogous with sanctity .9 Clare's request that the sisters who 
heard these 
words should relate nothing of it until after her death accords with Aviad 
Kleinberg's observation that in their lifetime saints wished spiritually important 
aspects of their lives to be remembered with the proviso that they were not 
revealed until post mortem. 10 The Legenda Sanctae Clarae devotes greater detail 
to this dialogue than II Processo, thus providing evidence of the importance with 
which the author accords it. The incident was grounded in contemporary events, 
bestowing a greater than usual authenticity to the miracle. " 
It is also possible to assert that in Clare's case some sort of cult had 
already been established before her death. This is supported by Gary Dickson's 
study on thirteenth-century saints' cults in Perugia. His findings reveal that local 
7 In Conrad's letter to Hildegard he writes: `Therefore, we entrust ourselves to your prayers and 
the prayers of your sisters so that, aided by them, we may with God's merciful help be rescued 
from the storms of this age, by which we are greatly fatigued. ' J. Baird and R. Ehrman (eds. and 
trans. ), The Letters of Hildegard of Bingen, Vol. 1 (Oxford, 1994), 74. For the Latin see L. Acker 
(ed. ), Corpus Christianorum, Vol., XCI, Hildegardis Bingensis: Epistolarium, Vol. 1,59. 
8 The Saracens formed part of the army of the Emperor, Frederick II who was engaged in a long- 
standing conflict with the papacy, which included sacking Umbrian cities. For more detail on the 
conflict, see chapter one. Greater attention will be paid to this event below. 
91l Processo, IX: 2. 
10 Kleinburg, Prophets in Their Own Country: Living Saints and the Making of Sainthood in the 
Later Middle Ages (Chicago, 1992), 42-3. 
l Legenda Sanctae Clarae, C. 21-2. 
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cults of contemporary saints more than doubled during this time as against those 
of earlier years, that they were predominately Franciscan and that they were 
frequently acknowledged during their lifetime. 12 11 Processo presents much 
evidence that would substantiate these findings with references to Clare as 
`sancta', although the depositions also include many attributes that could be 
considered predictable. 13 This is also supported by Aviad Kleinberg who writes 
that particularly holy people were observed carefully in their lifetime as a 
religious duty, because everything concerning them was believed to have special 
meaning. 14 Moreover, although the sisters' evidence might have been coloured by 
their acute awareness of the mandatory requirements for sanctity, learnt from 
their immersion in the liturgy, one of their number addresses this issue with a 
prescient awareness. 15 Sister Balvina, who was related to Clare and had therefore 
known her from childhood, validates her assertion of Clare's holiness by stating 
that although she had heard the lives of the saints read to her, in Clare she had 
seen a living example of sanctity at work. 16 This phenomenon of a `living saint' 
has also been noted by Aviad Kleinberg as prevalent during this period and 
dependent as much on the situation surrounding that person as the audience that 
witnessed their life, which would certainly have been the case here. '7 
12 G. Dickson, `The Cults of the Saints in Later Medieval and Renaissance Perugia: A 
Demographic overview of a Civic Pantheon', in his Religious Enthusiasm in the Medieval West, 
Revivals, Crusades, Saints (Aldershot, 2000), 6-19 at 10-11. 
" See for example 11 Processo, I: 2; 11: 2; III: 3-7 and VII: 3-7. 14 A. Kleinburg, Prophets in their Own Country, 40. See also Giovanna Casagrande, `Chiara e le 
Compagne Attraverso il Testo del Processo', 9. Margaret Carney considers that all the material in 
Il Processo is the statement of bald fact devoid of any embellishment because it was sworn 
testimony, given under oath, Carney, The First Franciscan Woman, 22-3. 
IS 11 Processo, VII: 11. Balvina was the seventh witness and sister to an earlier witness. Both 
women were from noble families and were Clare's nieces. 
16 Ibid., `Ma de questa madonna Chiara vidde la sanctitä de la sua vita per tucto lo predicto 
tempo'. `But she had seen the sanctity of the life of Lady Clare during all this time. ' 17 Kleinberg, Prophets in Their Own Country, for example at 7. 
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Finally, reports of the response to Clare's death from the populous also 
support a belief in her sanctity. Her vitae note that crowds came to sing praises at 
her tomb after the funeral, and that all believed this supremely popular woman 
was already in heaven. 18 Indeed such was her reputation that at her canonization 
the Archbishop of Pisa, Frederico Visconti preached a sermon in her praise using 
the repeated analogy of brightness and urged that her canonization should be 
confirmed. '9 
It has, therefore, been seen that Clare's contemporaries believed that she 
was imbued with sanctity during her life time, exemplifying Aviad Kleinberg's 
thesis of a `living saint'. Those who witnessed Clare's life certainly saw her in 
this way. The sisters who lived forty years with her are not the only witnesses to 
this belief but also Thomas of Celano, an eminent Franciscan hagiographer, well 
qualified to recognise such traits, and Cardinal Ugolino, a trained theologian and 
future pope. Therefore, the evidence which is presented in the Legenda Sanctae 
Clarae is the official acknowledgement of this earlier conviction. 
Contemporary Perceptions that Clare was a Bride of Christ. 
Although the convention of referring to a consecrated virgin as a bride of 
Christ was commonplace by the thirteenth century, in the case of Clare it is 
expressed as a reality, and therefore warrants some consideration. ° Innocent III's 
Privilege of Poverty is the earliest document used to represent her in this way. He 
18 Legenda Versificata, C. XXXIII, 11.1430-43. Legenda Sanctae Clarae, C. 47-8. This included a 
guard to protect her remains. Similar precautionary measures had been taken when Francis died as 
it was feared that his body would be stolen by Perugians. 
19 M. Innocenti, `The Latin Sermons in honour of Saint Clare', in Greyfriars Review, 17 (2003), 
269-86. Innocenti considers that he may have heard of Clare from Francis who had visited Pisa. 
Actually her canonization was not well received by all. The Dominicans in Vienna refused to 
celebrate her feast in 1260 as they deemed she should not have been canonized. Pope Alexander 
IV subsequently rebuked them for disobedience. Bullarium Franciscanum, ed. J. Sbaraglia and C. 
Eubel (Assisi, 1759-19400, Vol. 11(1761), 398 and dated 3 June 1260. 
20 Vauchez, Sainthood in the Later Middle Ages, 383. 
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does so by quoting the Song of Songs: `Nam laeva sponsi caelestis est sub capite 
vestro. '21 The Bull Gloriosus Deus takes up the same theme when expanding on 
her acceptance of the vita apostolica, that is, her conversio: `Facta giä 
adolescentula del regno celestiale, elesse et chiamö per suo sposo Yhesu Christo 
povero, Re de re. '22 The Legenda Versificata is more extensive in its use of this 
imagery, elaborating on it for five cantos. 23 Subsequently, the poet utilises it 
again in his treatise on self-mortification believing extreme asceticism to be a 
necessary preparation to render Clare worthy of her heavenly Spouse 
24 
Before his more mundane closing remarks concerning the confirmation of 
Clare's canonization, the author of the Bull of Canonization also delivers a poetic 
passage concerning her new role. In it he urges not only the faithful but the very 
saints in heaven to rejoice at the nuptials of a new royal bride: `Laetetur et devota 
turba fidelium, quod Rex caelorum et Dominus, sororem ipsorum et sociam, 
quam in sponsam sibi elegerat, ad suum praecelsum et praeclarum palatium cum 
gloria introduxit. Nam et Sanctorum congaudent agmima, quod in superna comm 
novellae regalis sponsae nuptiae celebrantur. '25 He draws a picture of universal 
celebration as the bride is brought to her palatial home. 
Subsequently, the author of the Legenda Sanctae Clarae takes the 
portrayal of Clare as a bride of Christ to its most sophisticated level in his 
21 The Privilege of Poverty of Pope Innocent 111,5. 'For the left hand of your heavenly spouse is 
under your head. ' This cites The Song of Songs, II: 6. 
22 The Bull Gloriosus Deus in the prologue to Il Processo, 440. `Already a young girl of the 
heavenly kingdom, she chose and claimed as her spouse the poor Jesus Christ, the King of Kings. ' 
As the Bull, Gloriosus Deus and Il Processo appear in Lazzeri's edition as one manuscript, which 
is rendered in an Umbrian dialect, the wording of the Bull is similarly represented here. 
23 Legenda Versificata, C. V, 11.200-C. X11,11.419. 
24 Ibid., C. XVII, ll. 651-6. Caroline Walker Bynum has identified self-mortification as a typical 
preoccupation of late medieval clerical biography of holy women, Holy Feast and Holy Fast, 29. 
See also generally Jacques Le Goff, Saint Francis ofAssisi (London, 2004), 67. 
21 The Bull of Canonization, C. 19. 'Let the devout multitude of the faithful be glad because the 
King and Lord of heaven has chosen their sister and companion as His spouse and has introduced 
her with glory to his lofty and brilliant palace. Finally, let the multitude of saints rejoice because 
the nuptials of a new royal bride are being celebrated in their heavenly midst. 
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description of her conversio. He employs an extended metaphor, using 
compelling poetic imagery. Here, he gives Francis the role of agent to the 
Heavenly Groom, and presents Clare as a lover desiring union with her heavenly 
Spouse. 
Aperitur ei protinus aeternorum intuitus gaudiorum, quorum conspectu 
mundus ipse vilesceret, quorum desiderio a semetipsa liquesceret, quorum 
amore ad supernas nuptias anhelaret 26 
Once it is introduced in chapter five of the Legenda Sanctae Clarae, this imagery 
is sustained throughout this work. 
Finally, taking the evidence of one of the sisters who attended her death, 
he writes of Clare being surrounded in her last moments by luminous crowned 
ladies who cover her bed with fine cloth to prepare her to be `spouse of the 
eternal King'. 7 Subsequently, Clare's writings will be seen to extend this theme 
and indicate its importance in her own perception of her spirituality. 
Evidence that Clare Displayed Courageous Spiritual Conviction 
The first evidence that points to Clare's possession of courageous spiritual 
conviction occurs in accounts of her decision to break with convention in order to 
pursue the vita apostolica. To illustrate this point an example can be taken from 
the earliest part of Clare's conversio. A deponent in II Processo gives evidence 
that Clare was full of a fervent spirit to serve God better and to that end, she 
accompanied her on many secret meetings with Francis. She adds that Clare did 
16 Legenda Sanclae Clarae, C. 6. `Immediately an insight into the eternal joys was opened to her 
at whose vision the world itself would become worthless, with whose desire she would begin to 
melt, (and) for whose love she would begin to yearn for heavenly nuptials. ' 
27 For general examples see Legenda Sanctae Clarae, C. 8, C. 13, C. 19, C. 32, and C. 38. For the 
vision see Il Processo, XI: 3, Legenda Versificata and Legenda Sanctae Clarae, C. CXXXII, 11. 
1365-80 and C. 46 respectively. One virgin was larger and appeared to have a censer above her 
head. 
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not wish her parents to know of this enterprise. 
28 Previously the same witness 
states that Clare had been quiet, obedient and content. 29 Certainly, her subsequent 
actions were directly opposed to the family expectation that she would marry 
magnificently, as is evidenced in Il Processo. 30 The Bull Gloriosus Deus, her 
vitae and the Bull of Canonization, Clara, claris, praeclara, echo this point, that 
is, her denial of family in pursuit of the vita apostolica. They add that she sold 
her inheritance to further this objective. 1 Benetto Vetere comes to a similar 
conclusion in his assertion that Clare's action was a deliberate act of 
disinheritance and separation from her old life, which was both courageous and 
radical in the light of accepted behaviour at that time. 2 Several witnesses in II 
Processo concur with this premise and therefore support the impression of 
courageous spiritual conviction. 33 A comparison could be made here with Francis 
who also divested himself of all worldly possessions in a public rejection of any 
paternal obligation. 4 Clare would certainly have known of this event. 
Accounts of Clare's fuga mundi also support the proposition under 
consideration. Her clandestine nocturnal escape from the family home following 
the service of Palm Sunday and reception of the tonsure from Francis and his 
28 Il Processo, XVII: 3. See also Legenda Versificata, C. VI, II. 236-9 and Legenda Sanctae 
Clarae, C. 5. 
2911 Processo, XVII: 4. Benetto Vetere, has noted that this aspect of her life was in contrast to that 
of Francis who was a dissolute youth, 'La Condizione Femminile nell'Etä di Chiara e la sua 
Esperienza di Vita', in Chiara e la Diffusione delle Clarisse nel Secolo X1I1,9-53 at 48. 
30 For example I1 Processo, XVIII: 2 and XIX: 2. 
31 The Acts of the Process of Canonization in Clare of Assisi Early Documents, 133-4. Legenda 
Versificata, C. XII, 11.403-15. Legenda Sanctae Clarae, C. 13. The Bull of Canonization in Clare 
of Assisi: Early Documents, C. 5. There are also references to this in 11 Processo but without 
making the same inference. For example see III: 3 and XII: 3. 
32 B. Vetere, 'La Condizione Femminile nell'Etä di Chiara et sua Esperienza di Vita', 32. Marco 
Bartoli during questioning at the conference 'Clara, Claris, Praeclara', Assisi, November 2003, 
underlined this point and argued for the enormity of her action to be recognised. 
13 11 Processo, XIX: 2 and XIII: 11 for example. 
34 He stripped naked in the Cathedral in Assisi six years previously. 
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friars at the Portiuncula are particularly prominent in her vitae and Il Processo. 
35 
The Legenda Versificata and the Legenda Sanctae Clarae certainly see this as a 
defining moment in Clare's life, the latter providing significantly more detail. 
Possibly the author wished to capitalize on an already dramatic situation in order 
to capture the imagination of young girls who might subsequently be inspired to 
follow Clare's example. However, this does not detract from the basic premise of 
the account, which even in its simplest terms denotes considerable courage 
36 
Certainly, the author's description of the assault perpetrated on Clare by her 
relatives, and her exposure of her tonsure as a definitive deterrent, supports this 
premise. 7 Significantly, he states: 
Sic per plures dies cum in via Domini obicem pateretur et sui se 
opponerent eius proposito sanctitatis, non collapsus est animus non fervor 
remissus 38 
It is also safe to assert that Clare would have known that her unauthorised 
departure to join a nascent mendicant order, without any established 
arrangements for female adherents, would enrage her family, but she persisted. 
A comment made by one of the witnesses still living in Assisi, which is 
given in Il Processo, underscores all the above conclusions regarding Clare's 
35 Legenda Versificata, Cs. VI, VII, and VIII. Legenda Sanctae Clarae, Cs. 7 and 8. All of the 
papal and hagiographic sources cite it, as do all the witnesses who live in or had lived in Assisi, 
thus pointing to its significance at the time. 11 Processo XII: 4, XVI: 6 and XXVI: 5 for example. 
The Legenda Sanctae Clarae adds that Francis instructed her to attend the service beautifully 
dressed. It also states that her shyness prevented her from rising to take a palm so that the bishop 
had to come to her. Lastly it adds that she left her home from a door usually barred and only used 
to remove the dead, the symbolic significance of this last point being obvious. 
36 Francis De Beer sees similar nuances, `La Premiere Rencontre de Claire et Francoise d'Assise', 
Revue du Mdyen Age, vol. xxv (Strasbourg, 1979), 32-40, at 26. 
37 Legenda Sanclae Clarae, C. 9. San Paolo de Abbadesse, the location of this event had been 
granted the right of asylum. Fortini gives details as to the granting of this privilege in, `New 
Information about Saint Clare of Assisi', 56. Catherine Mooney makes the same point regarding 
Humility of Faenza's similar escape in an unpublished paper, `Unlearned Teacher: Humility of 
Faenza and Her Hagiographers', at the Fortieth International Medieval Conference, University of 
West Michigan, U. S. A., 2005. 
38 Legenda Sanctae Clarae, C. 9. `So, for many days, even though she endured an obstacle in the 
way of the Lord and her own [relatives] opposed her proposal of holiness, her spirit did not 
crumble and her fervour did not diminish. ' 
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courageous spiritual conviction. He says that he knew the details of her fuga 
mundi because it had achieved notoriety: `Andomandato come lo sapesse, respuse 
the lo udi dire, e erane publica fama. '39 Although the majority of the witnesses 
still living in Assisi use this terminology, in this case the deponent was a house 
watchman, therefore knowledge of Clare's extraordinary actions had filtered 
down to all levels of society. From this it can be concluded that she was the 
subject of infamous scandal, as Francis had been six years earlier, and that she 
was also capable of a bold unconventional demonstration of spiritual 
conviction 40 
The sources under consideration continue to provide pointers to Clare's 
resolution beyond the circumstances of her conversio. Her request to Pope 
Innocent III for the privilege to live in absolute poverty is a case in point. The 
wording of this privilege states that it was in response to an approach from Clare, 
and therefore was not unsolicited 41 There is no indication that the pontiff knew 
of Clare, therefore her request for such an unusual concession must be considered 
bold. 2 By contrast, Francis had had the assistance of influential prelates when he 
made his approaches to the Holy See. 3 
39 Il Processo, XX: 6. `Asked how he knew this, he replied that he had heard it said and it was 
public knowledge. ' 
° Michael Goodich makes the point that both Francis and Clare's vitae became patterns for 
youthful revolt against parental authority, Vita Perfecta: The Ideal of Sainthood in the Thirteenth 
Century, 103. However, Emanuela Prinzivalli considers that the work hagiographic works relating 
to Clare are a return to a more formulaic approach, `Le Fonti Agiografiche come Documenti per 
la Vita di Chiara', in G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione delle Clarisse nel 
Secolo X111: Atti del Convegno di Studi in Occasione del'VIII Centenario delle Nascita di Santa 
Chiara (Le Galatina, 1998), 145-64 at 156. 
41 `Sicut ergo supplicastis, altissimae paupertatis propositum vestrum favore apostolico 
roboramus. ' Privilegium Paupertatis in Ecrits, 7. `Therefore, we confirm with our apostolic 
authority, as you requested, your proposal of most high poverty. ' 
42 As has been noted in the first chapter, Michael Cusato has hypothesised that Francis may have 
been her advocate, `From the Perfectio sancti Evangeli to the Sanctissima Vita et Paupertas', 
132. 
43 Thomas of Celano, Vita Prima, C. 32-33. Guido, Bishop of Assisi came with him as did another 
priest who was a confidant of Innocent 111. 
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Furthermore, Clare's vitae emphasise the uniqueness of this privilege. The 
Legenda Versificata is unequivocal: `Sit licet insolitum quod pauper Clara 
requirit, / Id tarnen inpletur, paupertatisque Beate/ Litters papalis titulum 
confirmat eisdem. '44 The Legenda Sanctae Clarae reinforces this point: `Qui vir 
magnificus tanto virginis fervori congratulans, singulare dicit esse propositum, 
quod nunquam tale privilegium a Sede Apostolica fuerit postulatum. '45 
Definitively, it states that it was so singular that the Pope was obliged to write it 
personally. 46 
Later indications that Clare was resolute of purpose can be found in 
accounts of her dealings with Pope Gregory IX. Her vitae, Il Processo, and The 
Bull of Canonization, Clara, Claris, Praeclara, note that she would not 
compromise her stance on poverty, despite being visited personally by the pontiff 
for that express purpose. 7 They use the occasion to demonstrate her devotion to 
this virtue, but the exchange is also germane to the point under consideration. An 
eyewitness account in II Processo states that Clare was put under considerable 
pressure: `Anche disse the spetialmente epsa tanto amöla povertä, the ne papa 
Gregorio, ne lo Vescovo Hostiense, poddero mai fare the epsa fusse contenta de 
recevere alcune possessione. '48 The authors of the Legenda Versificata and the 
" Legenda Versificata, C. XII, 11.427-9. `Although it is something unusual which the poor Clare 
asked, / nevertheless it is granted, and a papal letter confirms/ the title of blessed poverty on them. ' 
45 Legenda Sanctae Clarae, C. 14. `The magnificent man, congratulating such great fervour in the 
virgin, spoke of the uniqueness of her proposal since such a privilege had never been made by the 
Apostolic See. ' 
46 Ibid. 'Et ut insolitae petitioni favor insolitus arrideret, pontifex ipse cum hilaritate magna petiti 
privilegii primam notulam sua manu conscripsit. ' 'The Pope himself with great joy wrote with his 
own hand the first draft of the privilege [that was] sought after. ' Both Bolton, 'Mulieres Sanctae', 
157, and Grundmann, Religious Movements in the Middle Ages, 295, note the importance of this 
statement. 
4711 Processo, II: 22, Legenda Versificata, C. X11,11.430-4, The Bull of Canonization in Clare of 
Assisi: Early Documents, C. 13, and the Legenda Sanctae Clarae, C. 14. 
48 Il Processo, 11: 22. 'She also said she especially had a great love of poverty. Neither Pope 
Gregory or the Bishop of Ostia could ever make her consent to receive possessions. ' See also the 
Legenda Versificata, 11.430-4. Marco Bartoli suggests that this was probably on the occasion of 
the canonization of Francis in 1228, 'La Bolla "Clara, Claris, Praeclara" come Fonte della Vita di 
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Legenda Sanctae Clarae go further, providing a revealing dialogue, which is 
remarkable for the striking directness of Clare's speech: `Sancte pater, ait, 
nequaquam a Christi sequela in perpetuum absolvi desidero. '49 In the latter case, 
Pope Alexander IV, who commissioned the work, was an eyewitness to this event 
as Raynaldus, Bishop of Ostia and Cardinal Protector of the Franciscans. 
Significantly, Angelo of Clareno writing in 1330 states that Clare was 
excommunicated for this disobedience. 5° 
Further indications of Clare's courageous spiritual conviction can be 
found in her vitae's account of a further encounter with Pope Gregory. They 
write that he wished to reduce considerably the preaching that the sisters received 
from the friars and that Clare retaliated by refusing to accept those who brought 
them food until he reinstated the sisters' preachers 51 The wording in the vitae 
makes it clear that she believed the teaching was the more vital, no doubt because 
it sustained them with spiritual nourishment. 52 The Legenda Sanctae Clarae 
follows the Legenda Versificata almost exactly, noting that her sorrow in taking 
Chiara d'Assisi', in E. Menesto (ed. ), Chiara d'Assisi Donna Nuova: Atli del Convegno di Studi 
Anagni, 30 Gennaio, 1994 (Assisi, 1994), 11-27 at 26. 
49 Legenda Sanctae Clarae, C. 14. "'Holy Father, " she said, "I will never in any way wish to be 
absolved from the following of Christ. " The Legenda Versificata, 11.430-4, has almost the same 
wording but adds that she was heard to say these words. Benedetto Vetere, emphasises that 
'nequaquam' is a very firm negative, 'La Condizione Femminile nell'Eta di Chiara e la sua 
Esperienza di Vita', 43. Cassell's dictionary suggests 'by no means' or `not at all. ' 
so Cited by G. Podestä, 'Ideali di Santitä secondo Ubertino da Casale ed Angelo Clareno', in R. 
Rusconi (ed. ), Santi e Santitä nel Secolo XIV. - Atli del Convegno Internazionale, Assisi, 15-17 
ottobre, 1987 (Perugia, 1989), 103 -37 at 36. He notes that Angelo of Clareno wrote this in his Ad 
Avarum Palagium. Apologia pro vita sua but can find no other corroboration of this. P. Ranft 
believes that Gregory was trying to remove poverty as an ideal for Clare and her sisters, Women 
and the Religious Life in Pre-Modern Europe, 67. See also Lezlie Knox who discounts the 
authenticity of this assertion, Creating Clare of Assisi, 86. 
51 This had been promulgated following Quo elongati, 28 September 1230, which was in its turn 
interpreting the Regula Bullata, which instructed friars not to enter monasteries of nuns without 
specific papal permission, Armstrong in Clare of Assisi: Early Works, 289-90, fn. b. Interestingly 
the Forma Vitae, which Gregory had provided for the sisters early in his career also made this 
stipulation, so that it seems likely that it was not strictly observed in San Damiano. The Form and 
Manner of Life of Ugolino in Clare of Assisi: Early Documents, C. 10. 
52 Legenda Sanctae Clarae, 37. "'Let him now take away from us all the brothers since he has 
taken away those who provide us with the vital food. "' One of the sisters also testified to seeing a 
vision of the Christ child appearing to Clare as Brother Philip preached, 11 Processo, X: 8. 
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this drastic action, but it is also possible to assert that it required courage. 
Relations between Clare and the pope had cooled since the previous incident, as 
can be discerned through their correspondence, therefore her response might be 
deemed incautious, had not her conviction been so resolute. 53 
From the evidence it seems likely that these were not isolated incidents 
and that prolonged pressure may have been put on Clare in this respect. In 
support of this premise, John Moorman interprets another visit also by Raynaldus 
in 1251 when the papal court was at Perugia, as a further attempt to persuade her 
to modify her stance on poverty. 54 Her illness was in its terminal stages and he 
ostensibly went to see her to administer the Sacrament. 
55 John Moorman sees a 
similar motive behind Pope Innocent IV's visit to Clare just before her death. 
56 In 
respect of her resistance to such pressure the statement in the Vita Prima that 
Clare was `steadfast of purpose' has a particular resonance. 57 
Another manifestation of Clare's courageous spiritual conviction, which 
is found in the majority of the sources, is her expulsion of the Saracen 
mercenaries who had infiltrated San Damiano. 58 The Legenda Sanctae Clarae 
follows closely the evidence of Sister Francesca in 11 Processo, who gives the 
most detailed account, and sets out clearly the fear which had infected the sisters: 
`Liquescunt dominarum corda timoribus, tremunt formidine verba, et ad matrem 
53 In approximately 1235 Clare wrote her second letter to Agnes of Prague in which she 
encourages her to hold firm to absolute poverty. In it, Clare makes implicit references to Agnes's 
problems with authority. Also papal correspondence shows that Gregory was attempting to 
compel Agnes to compromise on this point. For Clare's letter see The Second Letter to Agnes of 
Prague in Clare of Assisi: Early Documents. For comments on the correspondence, see E. Van 
den Goorbergh and T. Zweerman, Light Shining Through a Veil: On Saint Clare's Letters to 
Agnes of Prague (Leuven, 2000), 99-100 and 124-28. See also chapter three. 
sa Moorman, A History of the Franciscan Order, 206. John Moorman comes to this conclusion 
because the Legenda Sanctae Clarae notes her request at that time to have the Privilege of 
Poverty renewed. 
55 Legenda, C. 40. 
56 Moorman, A History of the Franciscan Order, 207. Legenda, C. 41. 
57 Vita Prima, 18. 'constans proposito'. 
58 Ten sisters refer to the event for example, '11 Processo', 11: 20,111: 18 and IX: 2. See also 
Legenda Versiftcata, C. XX. Legenda Sanctae Clarae, Cs. 21-22. 
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referunt fletus suos. '59 The evidence in Il Processo goes on to state that in order 
to confront the soldiers, Clare rose from her sick bed supported by two sisters, 
and descended to the refectory, having collected the Sacrament from her oratory 
on the way. She then prostrated herself in prayer and was heard to pray for help 
for themselves and the city of Assisi, and to receive a reassuring answer in both 
cases. 0 Clare then calmed the sisters by stating that she would always be a 
hostage for them. 1 The Saracens then departed without incident. This account 
manifestly supports the proposition that Clare's actions are depicted as 
courageous and displaying unequivocal trust in God's protection. 
A further reference to courageous spiritual conviction is given uniquely in 
Il Processo. Two witnesses state that Clare expressed a fervent desire to endure 
martyrdom in Morocco on hearing that five friars had met this fate. 2 The sisters 
who gave this evidence had been at San Damiano from its inception and were 
referring to an event thirty-three years earlier. 63 Although a desire for martyrdom 
was a topos of sanctity, the Legenda Sanctae Clarae does not include it and 
therefore it poses a problem. Marco Bartoli forwards a theory that the date of the 
death of the friars was just after Cardinal Ugolino had imposed his Forma Vitae 
on the community, which states firmly that they should be strictly enclosed. He 
conjectures that the sisters may have been more flexible in their practices before 
59 Legenda Sanctae Clarae, C. 21. `The hearts of the ladies melted with fear; their voices 
trembled with it, and they brought their tears to their mother. ' The author had previously noted 
the atrocities that these archers had been known to commit. 
60 Of the five testimonies in Il Processo this is the most detailed possibly due to Sister Francesca's 
close proximity, as she was physically supporting Clare at the time. 
61 11 Processo, IX: 2. Lazzeri likens the word used in the text 'recolta' to `guarantee'. The 
Legenda Sanctae Clarae embellishes the act by portraying the pyx as carried before her. 
62 1/ Processo, VI: 6 and VII: 2. See also XII: 6 for a general statement that she sought 
martyrdom. John Moorman states that five friars who had been sent to convert the Moors in 
Seville were arrested and sent to Morocco where they were subsequently martyred in 1220, 
Sources for the Life of Saint Francis, 228-9. 
63 The witness states that it pre-dated Clare's illness. 
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this date . 
64 This being the case, I wish to propose the solution that a strictly 
enclosed nun expressing a desire to leave the enclosure for such a reason would 
not be seen as an attribute for emulation, and therefore the author of the Legenda 
Sanctae Clarae has omitted the account. 
Finally, in this section relating to evidence for Clare's courageous 
spiritual conviction, it is important to note the many references to her protracted 
illness, confining her to bed for much of the time. 65 11 Processo and her vitae 
make many passing references to her fortitude, despite this debilitation, the 
foregoing incident with the Saracens being one such example; another is Clare's 
determination to work whilst bedridden by spinning cloth, which she regarded as 
a spiritual duty. 66 A general acknowledgement of this long endurance can be 
found in the official notification of her death sent to all the sisters in the one 
hundred and ten monastic houses having their foundation in San Damiano: `Quae 
diutini spiculo sauciata languoris, iam postremae demorsa teneritudine senectutis, 
non more languentis querulos erupit ad gemitus, non oris aperuit ostium ad 
querelas. '67 
Clare's own words recorded in the Legenda Sanctae Clarae attribute her 
fortitude to an understanding of Christ's grace as it was revealed to her by 
Francis: "`Postquam Domini mei lesu Christi gratiam per ilium servum suum 
Franciscum semel agnovi, nulla poena molesta, nulla poententia gravis, nulla 
64 Marco Bartoli also refers to the evidence given by Jacques de Vitry, and cited in chapter one, 
that there were communities of men and women in the area in 1216 calling themselves Lesser 
Bothers and Lesser Sisters as evidence that this may have been the case. He also proposes an 
explanation that by the time the Legenda Sanctae Clarae was written, the crusade movement had 
fallen from popularity and this is why it was omitted, Clare of Assisi, 89-91, 
65 See for example; Il Processo, I: 16-17, VI: 6; Legenda Versificata, C. XXX; Legenda Sanctae 
Clarae, C. 39. Clare was ill for approximately 29 years. 
66 11 Processo, VI: 14, for example. 
67 `Notificaciön oficial de la muerte de Santa Clara (1253)', Escrilos, 55-9 at 58. `Wounded by the 
sting of a lingering sickness and delayed by the tenderness of subsequent old age, she did not 
break into grumbling out of weakness nor did she open the door of her mouth to complain. ' 
66 
mihi... infirmatas dura fuit. "'68 Therefore, it would appear that the author 
believed this was the crux of the inner resolve. This has been demonstrated here 
not only in Clare's obvious courage in the face of physical danger against the 
Saracens but also in withstanding papal pleas to mitigate her practice of the vita 
apostolica. Clare's actions during her fuga mundi therefore set the tone for her 
future existence and evidenced the courageous spiritual conviction that would 
persist throughout. 
Evidence that Clare Displayed Charismatic Spiritual Leadership 
Max Weber (1864-1920) coined the term `charisma' to express a quality, 
which he took from the vocabulary of early Christianity. He notes that 
charismatics were possessed with special `supernatural' gifts of body and mind 
and drew followers to them for that reason. 9 He further suggests that people 
gifted in this way often abhorred the owning and making of money. He considers 
that those who shared in this form of charisma in its purest form would inevitably 
turn away from the world and wish their followers to do the same. 70 He also 
believed that voluntary poverty gives its exponents a heroic dimension, which 
can manifest itself in many ways. He argued that adoption of asceticism was one 
way in which a person transforms themselves into a charismatic individual. 
Furthermore, he cites Francis as an example of this phenomenon. 7' As Weber 
based his definition of charisma on the specific example of Francis, this 
68 Legenda Sanctae Clarae, C. 44. "`After I once came to know the grace of my Lord Jesus Christ 
through his servant Francis, no pain has been bothersome, no penance too severe, no weakness 
.... 
has been hard. "' 
69 M. Weber, Economy and Society: An Outline of Interpretive Sociology (Berkeley, 1978), vol. 2, 
1112. He uses th poc to describe those who are gifted in this way. 
70 Ibid., 1111-4. 
71 Ibid., 1116. 
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terminology is suited to Clare; it is this Weberan meaning of charisma I shall be 
invoking when I use it in relation to Clare. 
The depositions of the numerous friends and relatives, who came to join 
Clare almost from the moment she was installed in San Damiano, are the earliest 
evidence of her charismatic spiritual leadership. 
72 Several witnesses in Il 
Processo acknowledge Clare's powers of admonition and persuasion when they 
give their reasons for joining her: 
Et cognobbe sancta Chiara, et epsa testimonia intrö nella Religione per 
admonitione et extatione de epsa sancta. La quale li diceva the epsa 
haveva adomandato ad Dio gratia per lei, the non permectesse the epsa 
fusse ingannata dal mondo, et the non remanesse nel seculo. 73 
It is therefore safe to assert that Clare could be very persuasive. In addition 
Thomas of Celano writing in the Vita Prima states that at that time, 1229, forty or 
fifty sisters had joined Clare at San Damiano. 74 His Vita Secunda adds that they 
had been drawn from far away: `Verum postquam in loco illo convenire 
coeperunt virgines Christi, et de diversis mundi partibus aggregari. '75 He also 
uses a play on Clare's name in his Vita Prima to draw out the `shining' nature of 
her character: `Clara nomine, vita clarior, clarissima moribus. '76 
II Processo reveals that this desire to convert was not confined to the 
sisters who eventually joined her. In her deposition Clare's friend, the Lady 
Bona, states that Clare persuaded her to visit Compostella in order to enhance her 
" For example, Vita Prima, C. 19; The Bull Gloriosus Deus; and The Bull of Canonization in 
Clare of Assisi: Early Documents, C. 7-9. 
X311 Processo, IV: 1. 'The witness entered Religion because of the admonition and exhortation of 
the holy woman. [Saint Clare] told her she had asked the Lord for special grace for her so that she 
would not be allowed to be deceived by the world nor remain in it. ' See also ibid., 1; 3 and 11: 1. 
74 Thomas of Celano, Vita Prima, C. 19. These included Clare's natural sisters and her mother, 
Ortolana. 
 Thomas of Celano, Vita Secunda, C. 204. 'In fact after that the virgins of Christ began to come 
together in that place, gathered from many parts of the world. 
76 Thomas of Celano, Vita Prima, C. 18. 'Bright by name, brilliant by life, most brilliant by 
character. ' 
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spirituality. 77 In addition, Lord Ranieri in his evidence states that when Clare 
refused his many offers of marriage she would preach to him concerning her 
contempt for worldly things. 78 Furthermore, evidence in 11 Processo points to 
Francis being aware of this special quality and being anxious to meet Clare: `Et 
disse the havendo sancto Francesco audita la fama de la sua sanctitä, piü volte 
andö ad lei predicandoli. '79 The Legenda Sanctae Clarae also corroborates this 
perception of Clare in her youth: `Tam gratiosae puellae celebri fama. '80 
The forgoing examples from Clare's early life make it abundantly clear 
that she was seen by her contemporaries in this way when she was still living in 
her parents' home. Importantly, these sources point to this charismatic spiritual 
leadership as being specifically her own and as predating any encounter with 
Francis. 
It is also evident from the texts that Clare influenced persons outside her 
immediate circle in the same way. There is ample evidence indicating that she 
had the power to impress cardinals and popes. The earliest example must be the 
fact that Pope Innocent III granted her the Privilege of Poverty. This document 
makes it apparent that something in Clare's communication had so impressed the 
pontiff that he granted her unique request. His words demonstrate the respect for 
her that was engendered in him by her communication, especially with regard to 
her determination to live in absolute poverty in accordance with the vita 
apostolica: `Propter quod... nullas omnino possessiones habere proponitis, illius 
vestigiis per onmia inhaerentes, qui pro nobis factus est pauper... nec ab 
77 Ibid., XVII: 6. 
79 Ibid., XVIII: 2. 'Anti piü the lei predicava ad lui el desprecco del mondo. ' 'Moreover she 
preached to him of despising the world. ' 
911 Processo, XII: 2. 'She (the witness) also said that after Francis had heard of the fame of her 
(Clare's) holiness, he went many times to preach to her. ' 
80 Legenda Sanctae Clarae, C. 5. 'Such a gracious and publicly celebrated young woman. ' 
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huiusmodi proposito rerum vos terret inopia. '81 The fact that he also granted the 
new community papal protection confirms this assumption. 82 It was certainly the 
only women's Order to be given such a concession. 83 
However, the most striking indication that Clare was gifted with 
charismatic spiritual leadership, must be the letter sent to her by Pope Gregory 
IX, when he held the post of Cardinal Protector of the Franciscans, written after 
their first meeting. 84 Although he was forty years her senior his salutatio, which 
it will be remembered, conveys the status of the recipient in respect of the author, 
gives no clue to this seniority. 85 He addresses Clare as: `Clarissimae sorori in 
Christo et matri salutis suae. i86 On the other hand he refers to himself in the most 
self-deprecating tones, that is: `miser et peccator'. 87 He goes on to write: 
Ab illa hora, qua a sanctis colloquiis vestris me redeundi necessitas 
separavit et ab illo gaudio caelestium thesaurorum avulsit, tanta me 
amaritudo cordis, abundantia lacrymarum et immanitas doloris invasit, 
quod, nisi ad pedes lesu consolationem solitae pietatis inveniam, timeo, 
ne angustias illas semper tales incurram, quibus spiritus meus forte 
deficiet et penitus anima liquefiet 88 
Whilst such emotive language was not unusual between elevated clerics and holy 
women, such as Hildegard of Bingen, as has been mentioned earlier, Clare was 
81Ecrits, 196. Innocent III's Privilege of Poverty, 3-4. 'Because of this.. . you propose not to have 
any possessions whatsoever clinging in all things to the footprint of Him... Who, for our sake was 
made poor. Nor does the lack of possessions frighten you from a proposal of this sort. ' 
82 Ibid., 9-10. 
87 Ranft, Women and the Religious Life in Per-Modern Europe, 66. 
84 See chapter one and above. 
" He was sixty-five and she was twenty-six. 
16 `Carta del cardenal Hugolino a santa Clara (1220)', in Escritos de Santa Clara, 358. Ills very 
dear sister in Christ and mother of his salvation. ' 
87 Ibid. 'A wretched and sinful man. ' 
88 Ibid. `From that very hour when the necessity of returning here separated me from your holy 
conversation and tore me away from that joy of heavenly treasure, such a bitterness of heart, such 
an abundance of tears and such an immensity of sorrow have overcome me that, unless I find at 
the feet of Jesus the consolation of his usual kindness, I fear that I will always encounter such 
trials which will cause my spirit to melt away. ' 
70 
only twenty-six and had not established a reputation for sanctity. 
9 Therefore, 
considering these facts, the language is indicative that their encounter had made a 
considerable impression on the Cardinal. This assertion is supported by his 
references to the way in which her devotion has impressed him, not only through 
their discussion of the Passion, whilst celebrating Easter, but also by witnessing 
the privations of her life in San Damiano 90 
A later letter in 1228 written after his elevation to the papacy, is more 
formal, both in its form of address and content, possibly because of the 
preoccupations of his new office. Also differences had occurred between them in 
the intervening years regarding possessions, which have been noted earlier. 
Nevertheless, he still asks that Clare and the sisters remember him in their 
prayers 91 This cannot be dismissed as the conventional practice referenced 
earlier because evidence in the Legenda Sanctae Clarae also points to his 
continued respect for her charismatic spiritual leadership: 
Non sine causa Dominus Papa Gregorius in huius sanctae orationibus 
fidem habebat mirabilem, quarum virtutem senserat efficacem. Saepe 
quidem nova, ut assolet, emergente difficultate et cum esset Ostiensis 
Episcopus et postquam ad culmen apostolicum esset evectus, supplex 
eidem virgini per epistolam factus, poscit suffragium, sentit auxilium. 2 
These texts relating to Pope Gregory IX therefore present Clare as a spiritually 
enlightened young woman who had exceptional gifts. In this way, they 
89 For comparison, see above and also a letter from Eberhard, Archbishop of Salzburg, to 
Hildegard, written between 1163 and! 164, in J. Baird and R. Ehrman (eds. ), The Letters of 
Hildegard of Bingen (Oxford, 1994), vol. 1,84. 
90 Ibid. 
91 The Letter of Pope Gregory IX (1228) in Clare of Assisi: Early Documents, 103-4. Ile uses the 
formal address `abbess', though he prefixes it with dilectae filiae (beloved daughter). In addition, 
the letter is addressed to the whole community. 
92 Legenda Sanctae Clarae, C. 27. 'Not without reason, Lord Pope Gregory had marvellous faith 
in the prayers of this holy woman whose efficacious power he had experienced. Frequently when 
some new difficulty arose, as is natural, both when he was Bishop of Ostia and, later, when he 
was elevated to the Apostolic See, he would request assistance of that virgin by means of a letter 
and would experience help. ' 
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underscore the same impression conveyed by Pope Innocent III's Privilege of 
Poverty. 
The sources also indicate that Pope Gregory's successor, Innocent IV, 
held Clare in equally high regard and was similarly drawn to her. 93 The 
temporary relocation of the papal court to Perugia no doubt facilitated their 
contact. 4 Certainly, Clare's vitae and Il Processo note that he came to see her in 
her final illness, the vitae having the greater detail 95 Both note that her request 
for absolution from him was greeted by a revealing response: "`Utinam venie 
michi sic opus esset! "i96 Aside from the conclusions that can be drawn from such 
a significant honour as a papal visit, Pope Innocent also insisted on presiding at 
Clare's funeral and, most significantly would have said the Office of the Virgins, 
had he not been dissuaded. 7 The significance of this last point is also highlighted 
in the Legenda Sanctae Clarae. 98 
Importantly, Pope Innocent IV composed the Bull Gloriosus Deus, which 
also indicates his devotion to Clare despite having only known her during her 
illness. He writes: `Questa e spoas la quale, mentre the visse essendo morta al 
mondo, in tanto piacque ad Dio altissimo cum li desiderii et opere de le virtu et 
93 Clare was bedridden for most of the time at this point. 
94 For detail on this, see chapter one. This period began two years before her death. 
95 11 Processo, III: 24, Legenda Versificata, C. XXXI, and Legenda Sanctae Clarae, C. 41-2. 
96 Legenda Versificata, C. XXXI, 11.1273. 'Would that I needed such forgiveness. ' Interestingly 
Regis Armstrong in a footnote to The Versified Legend of the Virgin Clare in Clare of Assisi: 
Early Documents, 223, notes that this is the only time the poem names the Pope. 
97 Legenda Versificata, C. XXXIII. Legenda, Cs. 47-8. This action could have been seen as 
prematurely declaring her sanctity. See chapter one for more detail on this. Maria 
Alberzoni sees this action as part of her hypothesis that the Order was entirely the work 
of the papacy, and that because the papacy wished the sisters to have strong links with the 
Franciscans, it was more anxious for Clare's canonization than they were, Clare and the Poor 
Sisters in the Thirteenth Century, 22-3 and 63. See also R. Rusconi, `L'Espansione del 
Francescanesimo Femminile', in Movimenlo Religioso Femminile e Francescanesimo net Secolo 
X111: Aui del Convegno Internazionale, Assisi, 11-13 ott. 1979 (Assisi, 1980), 266-313 at 289. 
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con li studii delle sancte opertione. '99 Significantly, Regis Armstrong regards his 
effusive language as exceptional in this context, basing his judgement on the 
reserved and objective terminology habitually used in such documents. 
10° 
Before his elevation to the papacy as Alexander IV, Raynaldus, Cardinal 
Protector of the Franciscan Order, is also recorded in the sources as often visiting 
Clare. Two deponents in Il Processo state that he accompanied Pope Gregory IX 
on visits to San Damiano. 101 It is also likely that he was with Pope Innocent IV, 
as the curia is described as being in attendance. 102 However, taking indications 
from his earliest letter written to the community, it is evident that he did not have 
any preconceived ideas about Clare's character. It is formal and authoritarian. For 
example he uses the word `duximus' in respect of his instruction that they should 
fully obey the newly appointed Visitator. 103 Subsequently, the Legenda Sanctae 
Clarae presents a contrasting picture with its description of his desire to hasten 
from Perugia to be at Clare's bedside, as her death seemed imminent. 104 This 
change in attitude must have transpired after the prolonged contact with Clare 
whilst he was Cardinal Protector of the Order so that, as the Legenda Sanctae 
Clarae expresses it, he became `a dedicated friend'. '05 
Significantly, The Bull of Canonization, Clara, claris, praeclara, which 
was commissioned by him after his elevation to the papacy, contains some of the 
most emotive language concerning Clare in any of the texts and demonstrates her 
9' The Bull, Gloriosus Deus, 440. `This is the spouse who, while she seemed to be dead to the 
world, was so pleasing to God the Most high with her desires, deeds of virtue, and studies of the 
holy acts. ' 
10° Armstrong in The Acts of the Process of Canonisation in Clare of Assisi: Early Documents, 
footnote on 134. 
101 One was to persuade her to accept possessions the other was to deny her preachers from the 
friars. For more detail see above. 
102 Il Processo, II: 22 and III: 14. Legenda Versificata, C. XXXII. Legenda Sanctae Clarae, C. 47. 
103 The Letter of Cardinal Raynaldus in Clare of Assisi: Early Documents, 3. 
104 Legenda, C. 40. 
105 Ibid. `Affectu purissimo semper devotus amicus. ' `(Fie) was always a dedicated friend by his 
very pure affection. ' 
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charismatic spiritual leadership. The imagery used by Thomas of Celano 
in the 
Vita Prima of her shining nature is taken as a starting point. It is then developed, 
until it becomes a paean of praise, giving the impression that the source of 
inspiration was a woman whose charismatic spiritual leadership was 
unquestionable: 
Clara claris praeclara meritas, magnae in caelo claritate gloriae, ac in terra 
splendore miraculorum sublimium Clare claret. Clarae huius arcta et alta 
religio hic coruscat, huius sursum aeterni praemii radiat magnitudo, huius 
virtus, signis magnificis, mortalibus illucescit... Hanc Claram sua fulgida 
hic insignierunt opera, hanc Claram in alto divinae lucis clarificat 
plenitudo, hanc christianis populis prodigiorum eius [insignia] stupenda 
declarant. 106 
Scholars have found this language problematic because Clare was 
definitely enclosed from 1220 when Ugolino's Forma Vitae was imposed on the 
community, and the bull itself does not deny this fact. 107 Giovanna La Grasta, for 
example, particularly finds this language paradoxical. 108 However, Marco Bartoli 
looks on it as evidence that the sisters did not originally adhere strictly to this 
Forma Vitae and went into the community. 109 I consider that there was some 
communication with outsiders as visitors were permitted into the enclosure, 
provided that neither the sisters nor the abbess were alone with them, as is 
106 The Bull Clara, claris, praeclara in Escritos, 117. 'Clare shines brilliantly: brilliant by her 
bright merits, by the brilliance of her great glory in heaven, and by the brilliance of her sublime 
miracles on earth. Clare, her strict and lofty way of religious life radiates here on earth, while the 
magnitude of her eternal rewards glows from above and her virtue dawns upon all mortal beings 
with magnificent signs..... Clare: here on earth her shining deeds set her apart. Clare: on high the 
fullness of the divine love shines upon her. Clare: her astonishing deeds of wonder reveal her to 
Christian people. ' As has been noted in chapter one Alexander IV wrote hymns in Clare's honour 
which can be found in Analecta Hymnica Medii Aevi, ed. H. Daniels (Leipzig, 1909), vol. 52, 
149-50. In these he uses phases like `Luce respersit saecula', 'she will spread light on the age', 
and `Clarum clarere voluit', 'Clare has a shining appearance. ' 
107 Regla o 'Forma Vitae' del Cardenal Ugolino in Ecrits, 4. `Et postquam claustrum huius 
religionis intraverint aliquae, regulaem habitum assumentes, nulla eis conceditur (S concedatur) 
licentia vel facultas inde ulterius exeundi. ' `After they have entered the enclosure of this Order 
and have assumed the religious habit, they should never be granted permission or faculty to leave 
[this enclosure]. The Bull of Canonization in Clare of Assisi: Early Works, 3, writes 'In fact Clare 
was hidden, yet her life was visible. Clare was silent, yet her reputation became widespread. She 
was kept hidden in a cell but was known through out the world. ' 
108 La Grasta, 'La Canonizzazione di Chiara', 318. 
109 Bartoli, Clare ofAssisi, 87. 
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evident from 11 Processo. Therefore, it is possible to assert that Clare could have 
had a wider influence in this way. Similarly, Clare is recorded as effecting cures, 
which would have required some physical contact with the afflicted. 
110 Certainly 
Carolyn Muessig has revealed that contact was possible with Clare of 
Montefalco, 1268-1308, who although living several decades later would have 
lived according to the same monastic norms. Clare of Montefalco had nearly five 
hundred witnesses at her canonization process including many who had spoken to 
her regarding spiritual matters through the curtained monastic grille and been 
deeply affected by her eloquence and erudition. "' 
This is supported by Kerr Houston who has studied the architecture of 
San Damiano. He believes that it would also have been possible for Clare to 
speak to the laity who may have been allowed into the church. ' 12 The sisters' 
enclosure was divided from the church by a grille; therefore this assertion is 
perfectly possible. 113 Nevertheless, the issue of enclosure must be born in mind 
when speaking of the likelihood of Clare having charismatic spiritual leadership. 
If she did, it would have only been possible to experience it directly within the 
confines of San Damiano, though, if in no other way, her reputation would have 
11011 Processo, II: 22. Evidence in Il Processo, IX: 6, says that a five year old child was cured 
when Clare touched him. He had been carried to the monastery and though the witness had not 
seen the event she had heard his father say what had happened in the parlour. In addition, a friar 
who had become mad was allowed to sleep in Clare's oratory whilst she prayed until he was 
cured, Legenda Sancta Clarae, 32. Also Francis occasionally preached to the sisters as did other 
friars, as will emerge later and Pope Innocent IV visited Clare when she was bedridden, 11 
Processo, 111: 24 and Legenda Sanctae Clarae, C. 41. 
111 C. Muessig, `Communities of Discourse: Religious Authority and the Role of Holy Women in 
the Later Middle Ages', in A. Mulder-Bakker and L. Herbert McAvoy (eds. ), Women and 
Experience in Later Medieval Writing: Reading the Book of Life (New York, 2009), 65-81 at 71- 
3. 
112 K. Houston, `The Extent, Effects and Symbolism of Enclosure at San Damiano', The Cord, 53 
(2003), 181-92 at 184. 
113 This point will be discussed in greater depth in chapter four. 
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spread widely through the expansion of Francis's cult and the resulting popularity 
of Thomas of Celano's Vita Prima. ' 14 
Evidence that Clare had Continued Involvement with the Franciscan Order 
There is a considerable difference of opinion amongst critical scholarship 
regarding the foundation of the Order that now bears Clare's name. Furthermore 
there is also disagreement as to the degree in which Francis interacted with Clare 
once she was installed in San Damiano. "5 Jacques Dalarun and Maria Alberzoni 
see the relationship as one sided, with Clare more concerned than Francis to 
stress this connection. 116 
Maria Alberzoni has also argued that evidence of a continued link with 
the Franciscan Order generally is a fabrication, especially where this emanates 
from Francis's vitae. In her opinion the Order with which Clare is now associated 
was the work of Pope Gregory IX, who when still a cardinal, was anxious to draw 
all the women's communities in the area of Assisi into one organization by giving 
it its first forma vitae. "? She considers that he also believed that by artificially 
attaching this Order to that of Francis he would not only assure the continued 
care of the sisters, but also channel this popular women's movement in a 
direction that was not only associated with the vita apostolica but also enclosure. 
114 The Federation of Sisters of Saint Clare of Umbria and Sardinia make this important point, 
Chiara di Assisi: Una Vita Prende Forma (Padua, 2005), 72. (These sisters have undertaken to 
research in detail certain primary sources connected to Clare in order to celebrate the seven- 
hundred and fiftieth anniversary of her death. ) For the expansion of pilgrimage, see Vita Prima, 
C. 119-20. See also G. Morello and L. Kanter who note that the high ranking visitors to Assisi in 
the early years included Henry III of England, and the sometime king of Jerusalem, John of 
Brienne, The Treasury of Saint Francis (Milan, 1999), 19-20. 
"' It is interesting to note that this argument is associated with scholars who themselves are 
Franciscans are closely associated with the Order. 
116 In the case of Jacques Dalarun he references this particularly in respect of Clare's own writings 
and will therefore be dealt with in detail in the next chapter. For example see his `Francesco, 
Chiara e le Altre', in Chiara d'Assisi e la Memoria di Francesco: AM del Convegno per 1'VIII 
Centario della Nascita di S. Chiara, Fara Sabina, 19-20 maggio 1994 (Rieti, 1995), 25-40. 
117 See chapter one. 
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As the Franciscan Order became so popular in this respect she asserts that the 
Cardinal hoped that this fabricated link with the Friars Minor would give this new 
female house more gravitas. Furthermore, she considers Pope Innocent IV's 
attendance at Clare's funeral and prosecution of her canonization process to be a 
continuation of the same agenda. In this section, I will argue against these 
assertions. 118 
It is true that the sources under consideration do not make constant 
association between Francis and Clare. Marco Bartoli makes the important point 
that in the Legenda Sanctae Clarae, Francis's name is only mentioned five 
times. 119 However, they do indicate a continuous link between Clare and the 
Franciscan Order. Though they may not frequently name Francis in person, there 
are still many references to friars and above all to the way in which Clare's 
pursuit of the vita apostolica exactly complied with Francis's ideals. 
Indisputably, the sources used in this inquiry state that it was through the 
preaching of Francis that Clare chose to leave her family. Scholars who are 
sceptical of the closeness of their relationship do not contest this point. Thomas 
of Celano, in his vitae of Francis, refers to his role in this respect; significantly 
the Vita Prima also names Clare as the `first plant'. 120 In one sense this is not 
remarkable, The Assisi Compilation for example uses the same terminology but 
i's For this argument see Albezoni 'Introduction' and `Clare and the Papacy' in her Clare of 
Assisi and the Poor Clares in the Thirteenth Century, 11-28, and 29-88 respectively. Also see her 
article, "`Nequaquam a Christi Sequela in Perpetuum Absoli Desidero" [I will Never Desire in 
any way to be Absolved from Following Christ]. Clare Between Charism and Institution', 
Greyfriars Review, 12 (1998), 81-122. 
119 Bartoli, Clare of Assisi, 141. Carney, 'Francis and Clare: A Critical Examination of the 
Sources', Greyfriars Review, 3 (1989), 313-43 at 330. She also acknowledges that there is not 
much evidence in the sources of collaboration between Francis and Clare between 1221 and 1228 
but sees that as relating to the agendas of the authors, which point will be explored below. 120 Thomas of Celano, Vita Prima, C. 116. `Quia prima planta huius sancti Ordinis fuit'. `Because 
she was the first plant of this holy Order. ' 
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in relation to both Clare and her sisters. 121 Many witnesses in Il Processo echo 
this imagery of Clare as the `first plant' as does Bonaventure in his Legenda 
Major, who uses words such as `first tender sprout'. 122 Also the Bull of 
Canonization, Clara, claris, praeclara, states plainly that it was Francis who 
encouraged Clare and brought her to a new way of life. 123 
Of particular importance in this respect is Thomas of Celano's eulogy on 
Clare in the Vita Prima. 124 Marco Bartoli considers that this level of praise is not 
equalled by him when writing of any other of Francis's followers. 125 Moreover, 
his terminology echoes the language he employs when referring to Francis earlier 
in the same work. 126 Therefore, it is possible to assert that this is an indication of 
Thomas of Celano's belief that there was a similarity of inspiration between the 
two saints. 
It should also be noted that Clare and Francis were part of the larger 
spread of the vita apostolica movement, which can be traced back to the 
Gregorian reforms, the hallmarks of which were preaching and poverty. From 
this arose groups such as the Waldensians and the Humilitati, the latter having 
127 received official recognition by Innocent III in 1201. Julio Micö certainly 
121 The Assisi Compilation in Francis ofAssisi: Early Documents, Vol. II, 333. 
122 See Il Processo, I: 2, III: 1, XII: 2, XVII: 3, and XX: 6 for example. Bonaventure, Legenda 
Maior, C. IV: 6. 
123 The Bull of Canonization in Clare of Assisi: Early Documents, 7. 
124 See the beginning of this chapter for the citation. Vita Prima, Cs. 18-20. 
125 M. Bartoli, `Qui est Claire? ' in Sainte Claire d'Assise et sa Posterfite, 29-41 at 30. 
126 He refers to Clare as having a clear/ shining name, life and character. `Clara nomine, vita 
clarior, clarissima moribus. ' Compare with his writings concerning Francis: `Surely it seemed a 
new light had been sent to heaven from earth driving away all darkness. ' 'He gleamed like a 
morning star in the darkness of night and like a morning star spread over the darkness. ' The First 
Life of Saint Francis by Thomas of Celano in Francis of Assisi: Early Works, vol. 1, C. 36 and 37 
resp. 
127 Grundmann, Religious Movements in the Middle Ages, 7-30 and 35. See also J. Lynch, The 
Medieval Church (Harlow, 1992), 149. W. Wakefield, and A. Evans (eds. ), Heresies of the High 
Middle Ages (New York, 1969), 6-8. 
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endorses this assertion in respect of Francis whom he sees as a continuation of 
this popular lay movement. '28 
Concerning evidence within the sources relating to the first contact 
between Clare and Francis, the depositions in 11 Processo and the Legenda 
Sanctae Clarae differ in their perception of whether Francis was drawn to visit 
Clare for their initial meeting or vice versa. 129 Aside from this point, it is 
important to note that they represent Francis, at this time, as Clare's only teacher 
and guide in her desire to follow the Holy Spirit. Furthermore, she is shown as 
being receptive to this teaching and guidance. 130 Both Clare's vitae describe this 
interaction in poetic terms but I wish to draw a conclusion taken from the 
Legenda Versificata. The metaphor employed in this work is that Clare was a lute 
on which Francis played. In such an instance both need each other equally to 
bring forth music, that is, both saints were interdependent . 
131 
Similarly, all the sources are in agreement in their acknowledgement of 
Francis's seminal role in Clare's nocturnal flight to the Portiuncula and his part in 
tonsuring her. 132 Although this was not an official act of consecration as Francis 
was a layperson, nevertheless it had considerable significance. The physical act 
of cutting her hair made this vow visible and it was Clare's acceptance into the 
128 J. Micb, 'Franciscan Poverty', Greyfriars Review, 11 (1997), 257-300 at 271. Jacques Le Goff 
is cautious about such assertions especially as some of these movements had their origins in 
heresy. He pinpoints Francis's uniqueness as being his desire to remain within the Church and his 
respect for priests which he sees as coming out of Francis's deep respect for the Sacrament and 
therefore for those who administered it, Saint Francis ofAssisi (London, 2004), 58-60. 
12911 Processo, XII: 2. This witness says Francis sought her out whereas the seventeenth witness 
implies that she went to look for him, as does the Legenda Sanctae Clarae. See 11 Processo, 
XVII: 3 and Legenda Sanctae Clarae, C. 5. 
130 11 Processo XVII: 3. See also De Beer, `La Premiere Rencontre de Claire et Francois 
d'Assise', 24, for further comment on this. 
131 Legenda Versificata, C. VI-VII, at 11.256-7. 'Like the lyrics of a lute brought forth by the pick 
of the voice, / as she responds to his admonitions, the virgin makes herself his sound. ' 
X32 See for example 11 Processo, XII: 4, XVI; 6; Legenda Versfficata, C. VII; The Bull of 
Canonization, 6; Legenda, C. 7. 
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Franciscan fraternftas, as Maria Alberzoni expresses it. 133 Luigi Padovese also 
offers the convincing argument that because the friars were celebrating the Office 
of the Vigil, which includes an act of penance, the tonsuring was also an act of 
penance. 134 The fact that penance was an essential aspect of Francis's teaching, 
and that of his followers, is also germane to this argument. Certainly the author of 
the Legenda Sanctae Clarae sees it in this way: `Cum autem coram altari beatae 
Mariae sanctae poenitentiae suscepisset insignia, et quasi ante torum huius 
Virginis, humilis ancilla Christo nupsisset. '135 Similarly, Clare states in her 
Testament that she did penance because of Francis's teaching. 136 This began 
initially in a practical sense immediately after her tonsure when she was taken to 
the Benedictine house of San Paolo delle Abbadesse, where she worked as a 
servant. Clare explains in her Testament that this time at the Benedictine convent 
was a penitential act intended to test her resolve to follow the vita apostolica. 137 
Uniquely, Thomas of Celano in his Vita Secunda implies that Francis 
always had intentions for a house of holy virgins at San Damiano. He writes that 
Francis prophesied in French to that effect after experiencing his conversion 
vision in that church. 138 Christ spoke from the crucifix telling him to rebuild His 
133 M. Alberzoni, `Chiara e San Damiano: tra Ordine Minorita e Chiesa Romana', in L. 
Giacometti (ed. ), Clara, Claris, Praeclara: Atti del Convegno Internazionale, Assisi 20-22 
novembre, 2003 (Assisi, 2004), 27-70 at 29. Marco Bartoli elaborates on Francis not being 
authorized to perform a rite, Chiara: Una donna Ira Silenzio e Memoria (Milan, 2001), 63. 
134 L. Padovese, `Clare's Tonsure: Act of Consecration or Sign of Penance? ' Greyfriars Review, 6 
(1992), 67-80. See also Il Processo, IX: 3, which references a later occasion when, in order to 
save Assisi from attack, Clare put ashes on her head and committing an act of penance, which the 
witness likens to being newly tonsured: 'che se lo haveva facto tondire novamente. ' 
135 Legenda Sanctae Clarae, C. 8. `After she received the insignia of holy penance before the altar 
of the holy Virgin, the humble servant was married to Christ. ' 
136 The Testament in Clare ofAssisi: Early Documents, 24. 
137 The Testament in Clare of Assisi: Early Documents, C. 24-6. 
138 'Et monasterium futurum esse ibidem sanctarum virginum Christi, audientibus cunctis, gallice 
loquens clara voce prophetat. ' 'And in a loud (French) voice, he prophesied before all that it 
would be a monastery for holy virgins of Christ. ' Vita Secunda, C. 13. 
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church, which Francis took literally to mean San Damiano, and was afterwards 
interpreted as meaning the Church as an institution. 139 
This is somewhat problematic and, setting aside Maria Alberzoni's 
dismissal of the incident as part of the construct to link the Poor Sisters with the 
friars, Gary Dickson has made a significant observation which contradicts 
Francis's prophetic announcement of establishing a house of holy virgins. He 
notes that after Clare was tonsured she was not immediately installed in San 
Damiano. Instead, she was taken immediately to San Paolo. 140 As it had rights of 
sanctuary Francis would have presumed that Clare would be protected from her 
relatives, incorrectly as it transpired. 14' From San Paolo Clare went to a group of 
religious women at San Angelo in Panzo; and it was after this that she went to 
San Damiano. 142 This process indicates that her spirituality evolved. 
Therefore it can be seen that her installation in San Damiano did not 
appear to be an outcome originally anticipated. In addition, Gary Dickenson 
argues that it was not in Francis's nature to plan events in advance. '43 
Nonetheless, Clare recalls Francis's prophecy in her Testament evidently giving it 
her own sanction of truth. 144 Furthermore, as San Damiano marks the inception of 
Francis's vocation, it holds a particular significance in Franciscan history, and 
therefore Clare's installation there is considerably significant, whatever the 
circumstances. 
139 The Vita Secunda, C. VI. The Major Legend of Saint Francis in Francis ofAssisi, C. II: 1. 
140 G. Dickson, `Clare's Dream', in his Religious Enthusiasm in the Medieval West, 43. 
141 The Legend of Saint Clare in Clare of Assisi: Early Documents. 260, note b. 
142 This was a church which housed a small group of penitential women. Il Processo, XII: 5, says 
Clare stayed here `for a little time' until other sisters came to join her. This included her natural 
sister, renamed Agnes, who joined her after a few days. The whole transition was a gradual 
process, though it is not thought to have taken more than a few months 
143 Dickson, `Clare's Dream', 43. 
14' The Testament in Clare of Assisi: Early Documents, 9-11. Maria Alberzoni agrees with 
Maleczek's argument as set out in chapter one and therefore considers that the Testament is a 
forgery and therefore believes this testimony this does not affect her argument. 
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Subsequently, both the texts under consultation and certain scholars, 
notably Jacques Dalarun, disagree regarding the role that Francis played in 
Clare's life. 145 11 Processo, the Legenda Versificata, The Bull of Canonization 
and the Legenda Sanctae Clarae all give examples of her actions, which appear 
to show that she went submissively where Francis directed her. 146 However, the 
Legenda Sanctae Clarae alone implies that Clare left San Angelo in Panzo for 
San Damiano because she was unhappy, whereas the Legenda Versificata states 
firmly that Francis ordered her to move. 147 11 Processo and Clare's vitae also cite 
occasions when Francis appears to impose his will on Clare in the earliest years. 
The first of these is his insistence that she took governance of the sisters. 148 The 
same sources note that Francis and Guido, Bishop of Assisi, compelled her to 
moderate her fasting and refrain from sleeping on the floor when ill. 149 A witness 
in Il Processo also states that Francis obliged Clare to accept a postulant whom 
she felt would be unsuitable, and that this subsequently proved to be the case. '5° 
145 Dalarun, `Francesco, Chiara e le altre', 25-34. 
146 Il Processo, XII: 4, Clare's natural sister uses the verb 'menare' to lead; the Legenda 
Versificata uses `disponere' to order; the Bull of Canonization uses 'adducere' to induce; and the 
Legenda Sanctae Clarae uses 'ducere' to lead when describing Francis's actions. Thus, the 
Legenda Versificata makes the strongest statement regarding the element of control that Francis 
was seen to exert. Its origins being possibly in the curia, as has been stated above, support this 
assertion 
147 The Legenda Sanctae Clarae, C. 10, writes: 'ubi cum non plene mens eius quiesceret'. 'Where 
her mind was not completely at peace. ' This implies that Clare was not happy in this place and 
therefore sought to move, whereas the Legenda Versificata, C IX, II 316-7, writes: 'Francisci 
iussum post hec pia virgo secuta, / ad sacram sancti Damiani transiit aulam. ' 'After this the holy 
virgin, following Francis's command, / went to the sacred dwelling-place of Saint Damian. ' This 
implies that the move happened as a result of an order from Francis. 
148 See for example, Il Processo, I: 6: `Atli preghi et instantia de sancto Francesco, to regimento et 
govemo delle sore'. `At the prayers and insistence of Saint Francis, who almost forced her, she 
accepted the direction and governance of the sisters'. The Legenda Sanctae Clarae, C. 12. says 
that she was 'compelled' (cogente) by Francis, but uses this to illustrate her deep humility. 
Francis Thom has made an argument linking this enforcement with Clare's desire to wash the 
mattresses of the sick and the feet of the sisters, which she sees as the subjugation of leadership 
for service. She also sees this same desire in Francis's work with lepers. F. Thom, 'Clare of 
Assisi: New Leader of Woman', in L. Shank and J. A. Nichols (eds. ), Medieval Religious Women, 
vol. 2,197-211 at 205. See Thomas of Celano, Vita Prima, C. VII: 17 for the reference for 
Francis. 
149 For example Il Processo, X: 7. 
150 11 Processo, VI; 15. 
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Of relevance at this point is a reference in the Legenda Sanctae Clarae that 
Clare 
promised Francis holy obedience and never deviated from it. 
15t 
Jacques Dalarun has seen the foregoing as evidence that Francis was 
exerting some form of authority, rather than acting solely as a spiritual guide. 
152 
However, when these accounts were written Francis's position as founder of the 
Order of Friars Minor had been established, and a sense of this authority would 
have informed accounts of these events. It is also possible to assert that Clare's 
strong will, as has been noted above, would have necessitated Francis's firm 
intervention regarding her ascetic practises, to prevent further damage to her 
health. 
Despite allegations of this sort, there are indications within the sources of 
a continued and fraternal association between Francis and Clare. Bonaventure in 
his Legenda Major includes one such episode. The passage concerns Francis's 
request from Clare and her sisters for advice about whether he should be a recluse 
or a preacher. This point, however, has a caveat in that Bonaventure, whilst 
acknowledging a reliance on her for advice, states that it is collective request to 
their community as a whole rather than to Clare alone. '53 
The Assisi Compilation provides more convincing evidence that Francis 
held Clare and her sisters in deep respect. It bases this on her position as one of 
his earliest converts and her life of absolute poverty. 154 The same work also states 
"' Legenda Sanctae Clarae, C. 12. 
152 Dalarun, `Chiara e gli Uomini', in Chiara e la Diffusione della Clarisse ne! Secolo X111,79- 
120 at 91. Francis also reacted very strongly against Cardinal Ugolino's appointment of brother 
Philip as the Poor Ladies' Visitator whilst he was in Syria. Claire Savey has suggested that 
exhaustion and illness prompted this reaction, `Les Authoritds de Claire', 67. Brother Philip was 
in fact reinstalled in 1228 by Cardinal Raynaldus and the author of the Legenda Sanclae Clarae 
writes that he was Clare's favourite preacher, Legenda Sanctae Clarae, C. 37. 
153 Bonaventure, Legenda Maior, C. XII: 2. 
154 The Assisi Compilation, C. 109. It states that she was `emulator of Saint Francis in preserving 
always the poverty of the Son of God'. It goes on to state that: `As he loved her and her sisters 
with fatherly affection on account of their holy life, Saint Francis when he heard this [of her 
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that Francis retreated to a cell in the precincts of San Damiano during a 
prolonged period of illness and whilst there composed his Canticle to the 
Creatures together with The Canticle of Exhortation for the sisters. 155 This is in 
direct contrast to Jacques Dalarun's conclusions. He asserts that Francis merely 
afforded Clare the obligatory duty that would be appropriate in a medieval 
society as the spouse of his Lord. 156 As the authors of The Assisi Compilation, 
Brothers Angelo, Rufino, and Leo were concerned to emphasise that the origins 
of their Order were grounded in poverty and kept close contact with Clare 
throughout her life, such evidence, which refutes Jacques Dalarun's conclusions, 
must be seen as significant. 
Although the depositions in II Processo make no mention of occasions 
when Francis is known to have been at San Damiano, Pierre Brunette's research 
has argued that the sisters, or at least those from the Order's inception, 
experienced Francis's presence frequently and therefore would not have felt it 
necessary to underline this point. 157 This counters Jacques Dalarun's theory that a 
lack of constant reference denotes no contact between Francis and Clare. 
However, the issue raised in the Vita Secunda, which asserts that Francis rarely 
communicated with the sisters has to be addressed. 
Thomas of Celano makes this allegation in his description of Francis 
delivering a `silent sermon' to the sisters at San Damiano, whilst he was on a 
brief stay there. The account is problematic in the way it is recorded and its 
interpretation is controversial in respect of the relationship between Clare and 
illness] was moved with pity, especially because it was only a few years after he began to have 
friars that with God's help his advice converted her to God. ' 
155 The Assisi Compilation, Cs. 43 and 45. It also states that his cell was infested with mice and 
this reinforces the abject poverty in which the sisters lived. 
156 Dalarun, `Francesco, Chiara e le altre', 27-8. 
157 Brunette, `Clare and Francis: A Saintly Friendship', 194-5. 
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Francis. The event is initially set into context by Thomas of Celano giving a long 
preamble on Francis's concern for the sisters on the one hand, and on the other 
hand, his absolute ban on visits to them, particularly by the friars. The narrative 
of the event concludes with a similar injunction. 
158 Also, earlier in the vita 
Francis is recorded as professing his inability to recognise any woman's face, 
save two. Thomas of Celano used this to reinforce his assertion that Francis 
abhorred all women. 159 Therefore, Jacques Dalarun and Catherine Mooney see 
the `silent sermon', during which it is reported that Francis never let his eyes rest 
on the sisters, as part of Thomas of Celano's desire to endorse this impression. 
160 
When the Vita Secunda was written one of the key issues in the 
Franciscan Order was general contact with the sisters. 161 These and other 
anomalies can be seen as arising from the fact that Francis had never intended to 
found a male branch of his order much less have personal responsibility for the 
female branch. 162 These historical issues are germane to understanding Thomas 
of Celano's stance on this point. 
isa Thomas of Celano, Vita Secunda, 204-7. 
's9 Vita Secunda, C. 112. This assertion is further evidence of changes since the Vita Prima was 
written. In this case, it reflects a view that points to the clericalization of the Order. Later Angelo 
Clareno writes that these two were his mother and Clare. `Nullfis mulieris faciem viderat, excepta 
matris sue et sancte Clare. ' However, he is the only source for this information, Expositio Regulae 
Fratrum Minorum, ed. L. Oliger (Quaracchi, 1912), 217 
160 Dalarun, `Donne e Donna', 257. C. Mooney, `Imitatio Christi or Imitatio Mariae? Clare of 
Assisi and her Interpreters', in C. Mooney (ed. ), Gendered Voices: Medieval Saints and their 
Interpreters (Philadelphia, 1999), 52-78, at 72-5. 
161 For example, Salimbene de Adam, in a reference for 1229, writes that the abbess of Gattaiola 
made accusations of impropriety against the Friars Minor in Lucca, Chronicle, 45. For elaboration 
on the general situation see Dalarun, `Donne e Donna, Femminile e Femminizzazione negli Scritti 
e le Leggende di Francesco d'Assisi', in Chiara di Assisi: Atti del XX Convegno Internazionale, 
237-68 at 254. Stefano Brufani briefly makes the same point, `Le "Legendae" Agiografiche di 
Chiara d'Assisi', in Chiara di Assisi: Atti del XX Convegno Internazionale, 325-57 at 336. See 
also Vita Secunda, Cs. LXXVIII-LXXXII, which cites Francis's admonitions against contact with 
women and describes his own conflicts to control lust. The Legenda Major, VI: 5, also asserts that 
Francis warned against any contact with women as it could lead to sin. See also the Regula 
Bullata of 1223, which also states that the brothers should not enter women's houses without 
express permission from the Apostolic See, The Later Rule in Francis of Assisi: Early 
Documents, C. XI. 
162 See chapter one. In despair at the direction in which the Order was going Francis abdicated all 
control to Peter Catani in the autumn of 1219, Moorman, History of the Franciscan Order, 50-1. 
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However, if the `silent sermon' is taken out of context it can be seen as 
Francis's way to communicate with the sisters. It is introduced in the Vita 
Secunda as a response to Brother Elias's many requests to Francis to preach to 
the sisters. When Francis did finally preach he performed a silent act of penance 
as his sermon. Afredo Cocci argues that it is evidence that Francis did not avoid 
the sisters when they were looking for spiritual consolation. 
163 Similarly, 
Caroline Walker Bynum notes that Francis's words and actions were always as 
one and that in this case the sermon was the penance. 
'TM Afterwards, the sisters 
were deeply affected, and driven to perform penance themselves. It could 
therefore, be said that the act itself fits all that has been previously stated 
regarding Francis's affection for Clare and her sisters. Later Clare used ashes as 
part of an act of prayer and penance to save the city of Assisi from attack, which 
has led Marco Bartoli to judge that the `silent sermon' had lasting paraliturgical 
significance for her. '65 
In the context of the Vita Secunda we see that Thomas of Celano has 
given the `silent sermon' a negative connotation to suit his agenda by setting it 
within a treatise on Francis's cautionary remarks regarding dealings with women. 
Thus, he adapts the event to the issues he wishes to address. However, even he 
notes that the brothers asked Francis why he did not visit the sisters `more often'. 
This terminology implies that Francis did not avoid them completely. '66 
Significantly, whereas Thomas of Celano does admit that Francis was at San 
See also Aviad Kleinberg who considers that Francis did not have the administrative skills to run 
an order, Prophets in Their Own Country, 143. 
163 A. Cocci., `Chiara e 1'Ordine Francescano', in A. Marini and M. B. Mistretta (eds. ), Chiara 
d'Assisi e la Memoria di Francesco, 67-86 at 68. 
164 C. Walker Bynum, Jesus as Mother: Studies in the Spirituality in the High Middle Ages 
(Berkeley, 1988), 106. 
165 See for example II Processo, III: 19. It was occasion on which Vitalis d'Aversa stormed Assisi 
with the army of Frederick H. See also above. Bartoli, "`Novitas Clarina. " Chiara, Testimone di 
Franceso', in Chiara di Assisi: Atli del XX Convegno Internazionale, 157-87 at 183. 
166 Thomas of Celano, Vita Secunda, 205. He uses adverb `tam' in this respect. 
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Damiano when he delivered the `silent sermon', he omits to mention in either of 
his vitae that Francis was also staying there when he wrote The Canticle of the 
Creatures, which is regarded as one of the great works of Franciscan 
spirituality. 167 
The Assisi Compilation and the Vita Prima indicate how Clare and 
Francis interacted at Francis's death, but no mention of this is made in Il 
Processo where conceivably the line of questioning did not invite such comment. 
The Vita Secunda is equally silent, possibly for the reasons given above. 
However, there is a reference in the Vita Prima, which is a rare example of 
novelty in a section on Francis's death, which is otherwise bound by 
hagiographical topoi. This is exemplified in the description of the sisters' grief, 
which uses almost the same wording that Sulpicius Severus employs in an 
identical situation in his Vita of Saint Martin, c. 396, which has been seen as a 
model for future hagiographic works. 168 
The passages that relate directly to Clare in this section are specific and 
original. She is described as `the first plant' and also `brilliant by the holiness of 
167 See I. Brady's discussion on this point, Francis and Clare: The Complete Works, 37-8. 
168 The passages which replicate the Vita of Saint Martin can be seen in the following example 
Vita Prima, 117. `Quis in pauperate tanta non minus meritorum quarr reum solatiabitur nobis? 0 
pauperum pater, paupertatis amator! Quis in tentatione succurret, o innumeras tentiones expertus, 
from the tentationum examinator cautus? ' `Who will comfort us in our great poverty, no less loss 
of merits than of goods? 0 Father of the poor, lover of poverty! Who will strengthen us in our 
temptation, you who experienced innumerable temptations and knew how to overcome them? ' 
Compare with Selpicius Severus Presbyteri, Opera Omnia [sic] (Amsterdam, 1665), 491: 'Cur 
nos pater deseris? Aut cui us? nos desolates relinquis? Invadent gregem tuum lupi rapaces: et quis 
eos a moribus nostrus, percusso pastore, prohibebit? ' "'Why dear father, will you leave us? Or to 
whom can you commit us in our desolation? Fierce wolves will speedily attack thy flock, and 
who, when the shepherd has been smitten, will save us from their bites? "' `Letters of Sulpicius 
Severus', Letter III `To Bassula, His Mother-in Law', in A Select Library of the Nicene and Post- 
Nicene Fathers of the Christian Church, ed and trans. H. Wace and P. Schaff (Oxford, 1894), 21- 
3 at 22. See also Dalarun, 'Francesco, Chiara e le Altre', 33, for comment on this. Also for 
general points regarding the Vita of Saint Martin see T. Head and T. Noble (ed. and Trans. ), 
Soldiers of Christ: Saints and Saints' Lives from Late Antiquity and the Early Middle Ages 
(London, 1995), xvii, and C. White (ed. and trans. ), Early Christian Lives (London, 1998), 134. 
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her merits'. 169 It, therefore, gives these statements extra weight and indicates that 
this respected Franciscan placed her firmly in the forefront of the history of their 
Order. The subsequent account in which Francis's body is held up for veneration 
at a window, normally used to receive the Host, portrays him as a symbol of 
Christ. 170 Significantly, the sisters are witnesses to `the precious gems and 
shining pearls', which adorn his hands; that is, the stigmata, thus reinforcing this 
imagery and their part in its revelation. '7' Although Bonaventure presents a much 
curtailed version of this event in his Legenda Maior, he cites verbatim the 
description of the sisters' witness to the stigmata. In his section dealing solely 
with this issue he also names Clare as one who viewed them after Francis's 
death. 172 Thus she is presented in both cases as an important and unimpeachable 
witness. 
The Assisi Compilation dwells more on the emotional aspect of 
circumstances leading up to this event stressing the considerable bond between 
the two saints, who were both seriously ill at the time. It portrays Clare as 
spiritually reliant on Francis, and fearing to die before seeing him again. It states 
that Francis loved her and the sisters with fatherly affection, particularly because 
they were converted at the inception of his ministry and are examples to the 
whole Church. 173 It will be remembered that the friars most attached to Clare, 
Leo, Rufino and Angelo, were responsible for this work, so that expressions of 
this affection could be anticipated. However, the promise that Francis is recorded 
as making to Clare, that she would see him and receive consolation, comes in the 
169 Vita Prima, 117. `Et ecce domina Clara, quae vere meritorum sanctitate clara erat'. 170 Vita Prima, 116. 
171 Ibid., 117. 
172 The Major Legend of Saint Francis in Francis of Assisi: Early Documents, C. 13: 8 and C. 15: 5. 
173 The Assisi Compilation, 109. 
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form of his body being offered to their viewing. In this account, it is held up to 
them for over an hour, and although they are consoled by it, they are also greatly 
distressed: `licet lacrimis multis plene et afflicte doloribus essent, quoniam post 
Deum ipse erat unica consolatio earum in hoc seculo. '174 This again emphasizes 
the great bond between the saints and implies once more a spiritual dependency 
on the part of Clare. 
The sources under consideration also provide evidence of a continued 
connection between Clare and the Franciscan Order as a whole. Firstly, 
references are made to several friars who interact with Clare and the sisters. 
Brother Philip Altri is named as accompanying Francis when he converted Clare 
and going with her to San Angelo in Panzo. '75 Sister Cecilia states that she 
entered the religious life because of the exhortation of Clare and possibly the 
same Brother Philip. Later this same brother is reported as being Clare's favourite 
preacher, whilst another witness saw a vision of the Christ-child in front of Clare 
as this happened. 176 Agnes, Clare's natural sister, writes of Brother Elias as being 
close to the sisters. Another brother, Bentevegna is mentioned as a procurer of oil 
for the nascent community in a witness account of Clare miraculously providing 
oil for the sisters. Similarly, unnamed friars who are `staying outside' are 
recipients of half the sisters' bread, whilst others assist when a door falls on 
Clare. 177 
174 The Assisi Compilation, 109. `Although they were full of tears and afflicted with grief, since, 
after God, he was their only consolation in this world. ' 
17511 Processo, VI: 1, X: 8, and XVII: 3. Legenda Sanctae Clarae, C. 37 
176 Il Processo, VI: 1 and X: 8. In the latter case the sister said she also heard a voice saying `I am 
in their midst'. 
177 The Letter of Agnes of Assisi to Her Sister Clare in Clare of Assisi: Early Documents, 6. For 
the others see Il Processo, VII: 16,1: 15, XIV: 6 and V: 5. 
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More significantly, Brothers Angelo and Leo, the closest companions of 
Francis, are recorded as being at Clare's death bed. 178 The Legenda Versificata 
elaborates on this dramatically by saying that Leo covered her bed with tearful 
kisses. 179 Furthermore, both Clare's vitae state that when she was dying, she 
called for Brother Juniper, `God's Jester', to give her words of spiritual comfort, 
despite being surrounded by priests. 180 As a footnote, Felix Accrocca notes that in 
1256 Clare's name appeared alongside that of Francis and Anthony of Padua in a 
series of papal communications sent to the friars. 
181 
Underlying links between Clare and original Franciscan observance can 
also be found in the texts. Of these, the most significant must be evidence of her 
insistence on her absolute poverty. Francis named it `most exalted poverty' in 
that it was essential if they were to emulate Christ. 182 All the sources refer to 
poverty as being an essential aspect of Clare's life. In the first instance they write 
that Clare sold her inheritance. 183 The Legenda Versificata draws on the same 
theme when referring to Christ as her `Mendicant Spouse. 184 Subsequently, the 
deponents in Il Processo indicate that the sisters lived in great hardship through 
strict adherence to this principle. Reports are given that they were without oil at 
one time and almost devoid of bread at another. 
185 The Assisi Compilation also 
conveys a similar impression by speaking of the level of poverty and sickness 
'78 Legenda Sanctae Clarae, 45. 
179 Legenda Versificata, C. XXXII, 11.1337-9. `Leo nomine, deflens/ Clare decessum lacrimosa 
dat obscula lecto. ' 
180 Legenda Versificata, C. XXXII, 11.1319-26. Legenda Sanctae Clarae, 45. 
18' F. Accrocca, `Chiara e 1'Ordine Francescano', in Clara, Claris, Praeclara, 338-79 at 354 
182 The Later Rule in Francis of Assisi: Early Documents, C. VI. Francis makes some reference to 
poverty in all of his writings and always draws the comparison with Christ. He especially focuses 
on Matthew 19: 21, which is Christ's admonition to the rich young man in that he should give 
everything he had to the poor and follow Him in order to gain eternal life. 
1S3 See I/ Processo, XII: 3, for example. The witness in this case is Clare's natural sister. Arnaldo 
Fortini conjectures that her father must have died for her to be in possession of her patrimony, 
'New Information about Saint Clare of Assisi', 34. 
1S4 Legenda Versificata, C. XXXI, Il. 1254. `Sponsum Mendicum. ' 
18$ Il Processo, I: 15 and VI: 16 respectively for example. The friars who begged for them in the 
community had been unsuccessful on these occasions and Clare had miraculously provided bread. 
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which pervaded the community: `Quod a principio earum conuersionis nimis 
duxissent et ducerent adhuc artam et pauperculam uitam et uolumptate et 
necessitate, spiritus eius semper circa ipsas pietate mouebatur. "86 Further 
reference in this work to Francis's composition of The Canticle of Exhortation 
whilst at San Damiano underscores this image. In it he urges healthy sisters to 
care for the sick, and implies that illness bought out of privation was endemic. 187 
It also begins with the words: `Listen, little poor ones called by God', thereby 
giving them an identity in which poverty is fundamental. '88 
Finally, in this section exploring Franciscan associations concerning Clare 
and Francis, I wish to consider a dream, which she is said to have related to her 
sisters, four of whom make reference to it in their depositions in her canonization 
process. However, it is not mentioned in any other document and for that reason 
alone is of considerable interest. 189 To precis the account of the dream, the sisters 
said that Clare saw herself climbing a stair with a bowl and a towel for Francis to 
wash his hands, but the ascent seemed effortless. When she reached him, he gave 
her his nipple to suck, which was incredibly sweet. 19' It eventually detached itself 
into her hands and seemed to be clear gold, reflecting like a mirror. "' 
186 Scripta Leonis, C. 45. `That from the very beginning of their conversion they had led and were 
still leading a very hard and poor life, both by choice and necessity, and his spirit was always 
stirred by compassion towards them. ' 
187 Scripta Leonis, C. 45. 
188 The Canticle of Exhortation in Clare of Assisi: Early Documents. `Audite, povelle, dal Signor 
vocate', Exhortation aux Pauvres Dames in Francois d'Assisi: Ecrits, ed. and trans. T. 
Desbonnets, T. Matura, J. Godet and D. Vorreux (Paris, 2003), 347. 
18911 Processo, III: 29; IV: 16; VI: 13; VII: 10. 
190 Interestingly in a letter written to Agnes of Prague 11 May 1238 by Pope Gregory IX uses the 
same metaphor regarding Francis's Forma Vitae, which he likens to milk given to babies and 
which they should now have grown out of and progressed beyond. Bullariurn Franciscanum 
Romanorum Pontificum (Assisi, 1983), Vol. I, CCLXIV, 242. `Anno 11 Mai. Sane filia 
benedictionis, et gratiae, cum Nobis ahuc in minori constitulis officio, delecta in Christo filia 
Clara Abbatissa Monasterii Sancti Damiani de Assisio, et quaedam aliae devotae in Domino 
Mulieres, postposita vanitate seculi, elegissent eidem sub Religionis observanta famulari; ipsis 
Beatus Franciscus, quibus tamquam modo genitis non cibum solidum, sed qui videbat competere, 
potum lactis `faomulam vitae' tradidit. ' `Surely, 0 daughter of benediction and grace, when we 
were yet established in a lesser office, and that beloved daughter in Christ, Clare, the abbess of 
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Marco Bartoli is one of many who have commented on this dream. He has 
offered a detailed psychoanalytical analysis on the basis that it was a vision 
experienced towards the end of Clare's life with Francis represented as her 
spiritual mother with whom she still had a link after his death. He sees the golden 
nipple as symbolic of the value of everything that he has passed to her, which is 
much greater than anything she may have given up. 192 Of other comments on this 
event is that of Pierre Brunette who suggests that there is an image of Clare here 
that begins as a servant, rises in status and is finally weaned and ready to 
continue Francis's work. 193 In a more concrete sense, Catherine Mooney also 
considers that there is a connection here with the steps giving access to many 
Tuscan altars of this period. She believes that this fact is linked in the dream to 
Clare's memory of ascending similar steps to receive the palm immediately 
before her conversion on Palm Sunday. 194 
However, more relevant to this inquiry is a link that can be traced to the 
writing of Richard of Saint Victor in De Trinitate, which has similar resonances 
and language to the dream. 195 A twelfth-century mystical theologian of the abbey 
the Monastery of San Damiano in Assisi, and certain other devout women in the Lord cast aside 
worldly vanity and chose to serve Him under the yoke of religious observance, Blessed Francis 
gave them, as new born children, not solid food but rather a milk drink, a formula of life, which 
seemed to be suited to them, ' Papal Documents in Clare ofAssisi: Early Documents, 372. 
191 Ibid., 111: 29. This is the most detailed account. 
192 Bartoli, `Historical Analysis and Psychoanalytic Interpretations of a Vision of Clare of Assisi', 
Greyfriars Review, 6 (1992), 189-211 at 195-8. Gary Dickson also provides a useful exploration 
of this topic, 'Clare's Dream', 39-55. Carolyn Walker Bynum writes generally concerning similar 
visions of suckling and makes a link between breast milk and blood, and, in some cases, 
Eucharistic piety, Jesus as Mother: Studies in the Spirituality of the Nigh Middle Ages (Berkeley, 
1984), 132-3. This is interesting as Francis has been represented as an Alter Christi. 
193 Brunette, 'Francois et Claire', 221-2. 
194 C. Mooney, `Come, Take, and Suck: Clare of Assisi's Vision of Francis', an unpublished 
paper given at the forty- second International Conference on Medieval Studies, the University of 
West Michigan, Kalamazoo, Michigan, the United States of America, 2007. However, some 
sources say that Clare remained in her place and the bishop came to her. 
'95 I have used F. Goldin who quotes Richard of Saint Victor, De Trinitate, V. vi, The Mirror of 
Narcissus and the Courtly Love Lyric (Ithaca, 1967), 8. Richard died in 1173; De Trinitate being 
his most celebrated work in which he emphasises the virtue of contemplation to reach an 
understanding of the essentials of doctrine. 
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of Saint Victor, Paris, he writes of ascending a ladder from the top of which it is 
possible to see clearly, as in a mirror. His vision is of the invisible things of God, 
whom he says can be known through contemplation, whilst the ladder represents 
the disciplined life that leads to that happy state. Similarly, the earlier Rule of 
Saint Benedict, c. 530-40, in the chapter on humility, speaks of climbing a ladder 
such as Jacob saw in his vision, which we descend by self exertion and rise 
through humility. 196 The Speculum Virginum, a text which was popular in the 
houses of religious women from the twelfth-century onwards also uses this 
imagery. However, here reason and wisdom enables the spirit to rise up a ladder 
to reach Christ at the top. 197 A later thirteenth-century work, Bonaventure's 
Itinerarium Mentis in Deum, uses the same metaphor when speaking of truth, the 
representation of the embodiment of Christ, as the ladder that leads to Paradise. 198 
Therefore, this imagery is consistent with a continuing tradition in theological 
thought. I would argue, therefore, that in this dream Clare sees herself as guided 
by Francis to achieve her soul's perfection through following the vita apostolica. 
It is possible to see this as not only as another representation of Clare as his 
faithful disciple, but also as personally enshrining the principles which were 
fundamental to Francis's teaching. Thus Clare's present experience was drawn 
back to her original inception into the vita apostolica. This carefully transmitted 
dream with faithfully recorded details can therefore be understood on many 
levels. This examination is by no means exhaustive, but it is presented here as 
196 Benedict, Saint, J. McCann (trans. ), The Rule (London, 1976), C. 7. 
197 C. Mews, `Virginity, Theology and Pedagogy in the Speculum Virginum', in his (ed. ) Listen 
Daughter: The 'Speculum Virginum' and the Formation of Religious Women in the Middle Ages 
(New York, 2001), 15-41 at 28. 
198 Saint Bonaventure, The Soul's Journey into God in Cousins and Brady (eds. ), The Soul's 
Journey into God: the Tree of Life: The Life of Saint Francis, C. IV: 2. It was written following a 
retreat to Mount Verna, 1259. 
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further evidence that there are extensive Franciscan connections running through 
Clare's recorded history. 
Generally, although confined to San Damiano, the sources indicate that 
Clare was above everything in her life determined to follow faithfully the 
teachings of Francis and to live the life of the vita apostolica in the way of 
poverty, which he followed. Furthermore, the texts also point to strong links 
maintained between Clare and the most respected members of Francis's Order, 
such as Brother Leo, together with successive Cardinal Protectors of the Friars 
Minor, such as Cardinal Raynaldus, afterwards Pope Alexander IV. Therefore, 
considering the evidence, it would be misleading to define these close 
connections as mere `constructs' of convenience. 
Representation of Clare as Founder of a Religious Order 
Maria Alberzoni's problems with the historical accuracy of seeing Clare 
as the actual founder of her Order have been noted already. For the present 
purpose, the aim of this section is simply to establish whether this was the case as 
it appears in the sources under consideration. 199 However, a caveat must be given 
on this issue, that neither Francis nor Clare intended to do more than follow the 
vita apostolica and encourage others to do the same. It was the success of this 
injunction that forced a situation on them, which they had not foreseen. 
The first point of reference to explore this issue will be Il Processo, 
where it is apparent that not only the sisters in San Damiano but also those 
citizens of Assisi consider that Clare established a religious Order. Sister 
199 For the discussion on this issue, see M. Albezoni, 'Clare of Assisi and Women's 
Franciscanism', Greyfriars Review, 17 (2003), 5-38, and L. Knox, 'Clare of Assisi: Foundress of 
an Order? ' in M. Carney, J. Godet and R. Mckelvie (eds. ), "An Unencumbered Heart,,: A Tribute 
to Clare ofAssisi, 1253-2003 (Saint Bonaventure, 2004), 11-30. 
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Pacifica, the first witness to give evidence, states plainly an opinion which is 
repeated by many of the others that Clare began the Order at San Damiano 
through the admonitions of Francis. 200 Also other sisters clearly state that they 
regard it as a special Order, which had Clare as its first member, mother and 
abbess. 201 Others hold the belief that God had specifically ordained her purity and 
holiness for this purpose: `Ancho disse epsa testimonia the bene Signore 
providde the la prima in quello Ordine fusse tancto sancta, nella quale non fusse 
veduto alcuno defecto. '202 Clare's sister, Agnes, when writing from Monticello 
also addresses the letter to the Lady Clare and `her' whole community. 03 
The witnesses taken from the citizens of Assisi are equally unequivocal 
concerning Clare's responsibility for founding an Order. The Lord Ugolino, for 
example, likens Clare's role in this respect to that of Francis: 
Et come sancto Francesco fo el primo nell'Ordine de li frati Minori et 
epso Ordine con adiutorio de Dio ordino'et principiö, cost questa sancta 
vergine Chiara, come Dio volse, fo la prima ne 1'Ordine de le donne 
renchiuse. 204 
Others speak of her having `daughters' and even `sons' in the same context. 05 
The Legenda Sanctae Clarae clarifies the latter point a little by explaining that 
the `sons' entered other Orders whilst the women became enclosed with her. 206 
200 Il Processo, I: 2. `Et disse the sancta Chiara per admonitione de sancto Francesco incomincib 
l'Ordine the Nora e in Sancto Damiano. ' See also III: 31 and VII: 2, which refers to it as being 
'her' Order. 
201 Ibid., III: 31 for example. 
202 Ibid., IV: 17. `The witness also said that the Lord saw to it that the first in that Order would be 
so holy that no defect would be found in her. ' 11 Processo, VI: 2 and XIII: 3 give almost the same 
statement. 
203 `Dominae Clarae et eiusdem universo conventui. ' Cartas de santa Ines a su hermana santa 
Clara in Escritos, 1. 
204 Il Processo, XVI: 2. `And as Saint Francis was the first in the Order of Friars Minor which, 
with the help of God, he founded and governed, so this holy virgin Clare, as God willed, was the 
first in the Order of the Enclosed Ladies. ' 
205 Ibid., XVIII: 5 and XX: 7 respectively. 
206 Legenda Sanctae Clarae, C. 10. 
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The other papal documents and Clare's vitae use more poetic language to 
convey the impression that she founded an Order. They speak in metaphorical 
language of progeny from virginity, facilitated through union with Christ, or 
alternatively liken her to a tree, which bears sweet fruit, a flourishing vineyard or 
a blossoming flower. 207 All confirm the words of her Bull of Canonization that 
she was responsible for the creation of her Order: 
`Haec, adhortante ipso beato Francisco, huic novae sanctaeque 
observantiae dedit initium; haec huius magnae religionis fuit primarium et 
stabile fundentum; haec huius alti operis lapis exstitit primitivus. '208 
The Legenda Sanctae Clarae uses the same analogy but also emphasises her 
humility, which the author sees as the basis for her Order. 209 
The Vita Prima is also unequivocal on this point, which is particularly 
remarkable as it was written when Clare was relatively young. The vita expresses 
this in poetic terms naming her as the cornerstone of the Order and describing her 
sisters as a noble structure of pearls210 This metaphor is later echoed both by her 
Bull of Canonization and the Legenda Sanctae Clarae. 211 However, it is a 
frequently used biblical analogy and would therefore seem appropriate to the 
authors of these texts. 12 
Conversely, the Vita Secunda, through its reference to Francis's prophecy 
that he would establish a monastery for holy virgins at San Damiano, implies that 
207 The Bull, Gloriosus Deus and The Bull of Canonization in Clare of Assisi: Early Documents, 
134 and 9 respectively. Legenda Versificata, C. X, 11.360-7, and Legenda Sanctae Clarae, C. 11. 
208 The Bull of Canonization in Clare of Assisi: Early Documents, 7. `It was this woman, 
encouraged by the blessed Francis, who gave the beginning to this new and holy observance; this 
woman who was the sure and solid foundation of this great religious way of life; this woman who 
stood as the cornerstone of this lofty work'. 
209 Legenda Sanctae Clarae, 12. 
210 Vita Prima, 18-19. 
21' The Bull of Canonization in Clare of Assisi: Early Documents, C. 7. The Legend of Saint Clare 
in Clare of Assisi: Early Documents, C. 12. 
212 See for example Isaiah 28: 16 "`See, I lay a stone in Zion, a tested stone, a precious 
cornerstone for a sure foundation, "' and Saint Paul's Letter to the Ephesians 2: 19-20, 
`Consequently, you are no longer foreigners and aliens, but fellow-citizens with God's people and 
members of God's household, built on the foundation of the apostles and prophets, with Christ 
Jesus himself as the chief cornerstone. ' 
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the Order was his doing. The authors of The Assisi Compilation also make this 
inference by referring to the sisters as a whole as the `little plant' of the Order of 
Friars. 213 In his Vita Secunda, Thomas of Celano passes this responsibility on to 
the Holy Spirit, as it was through this inspiration that Francis made his 
prophecy. 214 Bonaventure, on the other hand, calls Clare the mother of the Poor 
Ladies and writes about `virgins living under her rule', denoting her governance 
of the sisters215 This emphasis foreshadows the Bull, Beata Clara, promulgated 
by Pope Urban IV three years later, which imposed stricter regulation on the 
sisters, whilst releasing them from their vow of poverty. 
216 
An important reference for the present purpose concerning evidence of 
Clare as founder of an Order is the deposition of Sister Filippa. She told of 
Clare's great joy at receiving the bull approving her Forma Vitae just before she 
died, kissing the seal in thanks. 217 This is the only indication in any of the sources 
to Clare having written a Forma Vitae, much less to any acknowledgement of its 
papal approval. However, there are references in the Legenda Versfficata and the 
Legenda Sanctae Clarae, which may be a confused allusion to it. In the Legenda 
Versificata the poet writes that the bishop of Ostia, Raynaldus Cardinal Protector 
of the Order, was begged by Clare to see that the pope would send a document to 
confirm their right to live in absolute poverty: 
Huic sotias lacrimando suas aliosque Sororum 
Cetus obnixe virgo commendat, et illud 
Zia `Quarum conuersio et conuersatio non solum religionis fratrum, cuius plantula <sunt>, 
exaltatio est hedicatio, sed etiam uniuersalis ecclesie Dei. ' `Their conversion and way of life not 
only ennobled and edified the Order of friars, whose little plant they were, but also God's 
universal Church, ' Scripta Leonis, 45. 
214 Ibid., 204. 
2t5Legenda Major, XII: 2. Brenda Bolton interestingly believes that Innocent III by granting Clare 
The Privilege of Poverty knowingly created the new Order because no existing Rule would fit this 
ethos, `Mulieres Sanclae', 149. 
216 See chapters three and four. For general comment see E. Makowski, Canon Law and 
Cloistered Women: Perculoso and its Commentators, 1298-1545 (Washington D. C., 1997). 
217 Il Processo, III: 32. 
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Precipue rogat ut titulus de paupere vita 
Sedis apostolice scriptum confirmet eisdem. 
Spondet; et ad votum, quod Clara precatur, adimplet218 
However, this had been ratified for the second time in 1228. As Cardinal 
Raynaldus is believed to have been involved in vetting the draft of Clare's Forma 
Vitae, it could well be a confused reference to a plea for its approval. A similar 
account in the Legenda Sanctae Clarae could also be the same confusion as the 
author consulted the Legenda Versificata. 
Setting this possibility aside, as the evidence stands, there is no extant 
reference in these sources that Clare had composed a Forma Vitae. Oral tradition 
alone prevailed until the manuscript of the Forma Vitae was found in 1893.219 
Therefore, this is an omission of considerable magnitude, particularly as it was 
the earliest extant Forma Vitae written by a woman for women. The 
historiography is also strikingly similar to Francis's original Primitive Rule, the 
text of which has also been lost and unlike the Forma Vitae it has never been 
found. 
Marco Bartoli sees this significant omission as being connected to 
Cardinal Raynaldus, who had obviously given outline approval to the Forma 
Vitae before sending it to the Pope. He believes that it was Raynaldus who 
omitted to request that it should also apply to all affiliated monasteries, therefore 
leaving it only obligatory in San Damiano220 This being the case, its use was not 
universally accepted, and many houses particularly felt that the section regarding 
218 Legenda Versificata, C. XXX, 11.1233-7. `With her tears, the resolute virgin entrusts to him 
her sisters/ and the other company of her sisters, and asked, above all/ that a document of the 
Apostolic See would confirm/ for them the title to live a life in poverty/ He promises and fulfils 
the request that Clare begs. ' The Legenda Sanctae Clarae, C. 40, follows the Legenda Versificata 
closely. The editor, Regis Armstrong, in his footnote gives the impression that he believes the 
reference is to the Forma Vitae, despite the implication that it refers to the Privilege of Poverty. 
Armstrong, in Clare of Assisi: Early Documents, 292, fn. b. 
219 The actual manuscript was lost for several centuries. See chapter one for more detail. 
220 Bartoli, Chiara, 157. 
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absolute poverty was too difficult. Neither must it be forgotten that Raynaldus 
became Pope Alexander IV who commissioned the Legenda Sanctae Clarae. It 
might be conjectured that he hoped this Forma Vitae would be forgotten in due 
course and a less problematic Rule would be adopted, which did eventually 
transpire 221 
I wish to forward the solution that the Forma Vitae was not given its 
rightful place because of these attendant problems. Most particularly, the ruling 
on extreme poverty made those sisters who followed this Forma Vitae heavily 
reliant on the friars for alms. The unexpectedly swift growth of the Order made 
this responsibility onerous to the Franciscan Order and caused resentment. 
222 In 
addition, it is possible to ask whether the Legenda Sanctae Clarae would have 
wished to hold up an abbess who wrote her own Forma Vitae, which superseded 
two others emanating from the curia, as an example for other women to follow. 
In a more concrete sense, on the subject of whether Clare is seen in the 
texts as having founded an Order, the open letter written by Cardinal Raynaldus 
in 1228 lists twenty-three houses associated with San Damiano223 In addition, 
Marco Bartoli considers that a miracle recorded in Il Processo, in which Clare 
enabled the bread to extend to fifty pieces, is indicative that their numbers had 
grown rapidly. 224 Two deponents in Il Processo also imply that the expansion of 
their Order to other areas was at Clare's direction, certainly, she instructed them 
to spend some time in other houses of their persuasion. 25 Significantly, 
221 See chapter one. 
222 For more comments on these problems see L. Knox, `Audacious Nuns: Institutionalising the 
Franciscan Order of Saint Clare', Greyfriars Review, 16 (2002), 157. 
223 `The Letter of Cardinal Raynaldus' in Clare of Assisi: Early Documents, 105. 
22411 Processo, VI: 16. Bartoli, Clare of Assisi, 165-6. This occurred in the earliest years in which 
the sisters lived there and therefore implies early expansion, The Acts of the Process of 
Canonization in Clare of Assisi: Early Works, 161. 
225 11 Processo, I: 14 and VII: 11. `Excepto uno anno et cinque mesi, nelli quali per 
comandamento de epsa madonna Chiara stecte nel monasterio de Arecco in compagnia de una 
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Ugolino's Forma Vitae only permitted the sisters to leave the monastery if they 
were going to found a new house. 226 
The sources also provide evidence of the ways in which Clare sought to 
develop the sisters' devotional life, which is also relevant to the development of 
an Order. The Legenda Versificata certainly employs a whole canto to explain 
how Clare achieved this, though, as is consistent with this work, much of it is 
taken up with instructions on how to subdue the desires of the flesh227 
Nevertheless, the poet writes that Clare taught the sisters how to pray, meditate 
and work, and thus vary their daily spiritual experience. In this way, he draws 
together many scattered references in 11 Processo to such matters. 228 Furthermore, 
the poet also states that Clare not only admonished the sisters herself, but also 
organised preachers for them: `Non tarnen ipsa suis montis contenta, puellis/ Per 
sanctos doctosque viros alimenta propinat/ Celestis vite, qui sacri nectare verbi/ 
Mentes perfundunt Dominarum, pectora flammant. '229 
There are also indications in 11 Processo that Clare would use practical 
demonstrations to illustrate a liturgical point to her sisters. For example 
Angeluccia's evidence describes an occasion that followed a service during the 
season of Easter when an antiphon had been sung celebrating the water that 
flowed from Christ's side on the Cross. During the meal that followed she states 
donna la quale era stata mandata lä. ' 'Except for one year and five months when, because of the 
command of lady Clare, she had stayed in the monastery of Arezzo along with a lady who been 
sent there. ' John Moorman gives a date as early as 1219 for an expedition sent at Clare's behest to 
France with five more being sent by her in subsequent years. Among these were Reims, 1220, 
Beziers, Provins and Bordeaux in 1240. He also notes that forty-seven houses were founded in 
Spain during the thirteenth century, the earliest possible being Pamplona in 1230, A History of the 
Franciscan Order, 209 
226 The Form and Manner of Life in Clare of Assisi: Early Documents, C. 4. 
227 Legenda Versificata, C. XXIX. 
228 See for example I/ Processo, III: 20; VI: 2; VII: 3; X: 5; XI: 2. 
229 Legenda Versificata, C. XXIX, 11.1115-8. 'Yet not content with her admonitions, / she sets the 
food of a heavenly life before her children/ through holy and learned men who imbue the ladies' 
minds/ and inflame their hearts with the word's sacred nectar. ' 
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that Clare blessed their drinking water and reminding them of the words they had 
just heard and their significance in the Passion. 230 A witness in Il Processo also 
indicates that Clare instructed the serving sisters to praise God for the nature they 
saw around them when they went outside the monastery. 23 1 This latter injunction 
is reminiscent of Francis's focus in the Canticle of the Creatures. 232 
The textual evidence that Clare guided the sisters to a greater spiritual 
awareness through her personal example is also relevant. Her devotion to prayer, 
fasting and humility impressed itself on the minds of the sisters. 233 This can be 
seen in a letter from Clare's sister Agnes who was writing from the monastery of 
Monticello where she had been sent as abbess. Whilst expressing sorrow at their 
separation, she still pledges to support Clare's precepts especially that of absolute 
poverty. 234 In her deposition, Sister Pacifica expands on this point by saying that 
Clare was so assiduous in her observance and the governance of her sisters that it 
was as if she were safe-guarding a horde of riches. 235 The Bull of Canonization, 
Clara, claris, praeclara, conveys the same impression: `Huius vita erat aliis 
eruditio et doctrina. In hoc libro vitae ceterae vivendi regulam didicerunt; in hoc 
vitae speculo reliquae vitae semitas inspexere. '236 
In conclusion to this topic Il Processo, Clare's vitae and The Bull of 
Canonization are in accord when they state that she was responsible for the 
Order, which would eventually bear her name. The Bull of Canonization affirms 
230 Ibid., XIV: 8. This would be the Asperges Antiphon and the service was Compline, the last of 
the day. 
23111 Processo, IV: 9. These sisters were not enclosed and travelled outside on errands. 232 See The Canticle of the Creatures in Francis of Assisi: Early Documents, 113-4. 
233 See for example 11 Processo, I: 9; II; 1,10,19; IV: 18; VI: 2-5; Legenda Versificata, C. XI; 
The Bull of Canonization, 10; Legenda Sanctae Clarae, C. 12. 
234 `The Letter of Agnes of Assisi to her Sister Clare' in Clare ofAssisi: Early Documents, 110. 
23511 processo, I: 14. 
236 The Bull of Canonization, C. 10. 'Her life was an instruction and lesson to others; in this book 
of life others learned the rule of how to live. The remainder learned to behold the path of life in 
this mirror of life. ' 
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the case unequivocally in words that are reminiscent of Thomas of Celano's Vita 
Prima: 
Ab hac siquidem insignis et sacer Ordo S. Daminiani, per orbem iam 
longe diffusus, salutare sumpsit exordium. Haec, adhortante ipso beato 
Francisco, huic novae sanctaeque observantiae sequendum dedit initium; 
haec huius magnae religionis fuit primarium et stabile fundamentum; haec 
huius alti operis lapis exstitit primitivus237 
Conclusion 
Finally, it is possible to make some conclusions concerning the historical 
Clare as she appears from the findings in this chapter. The analysis of these 
thirteenth-century sources has corroborated in some cases the contentions put 
forward by some secondary scholarship but has left the argument open in others. 
The issues regarding Clare's contact with the Franciscan Order and the premise 
put forward against this by Jacques Dalarun and Maria Alberzoni, for example, 
fall into the latter case. 
Conversely, regarding reports of Clare's sanctity, they support Aviad 
Kleinberg's thesis regarding the phenonimum of a `living saint'. The evidence 
reveals such a manifest sanctity during her lifetime that she was considered in 
those terms long before her death, and points to characteristics that could not be 
seen as simply complying with formulaic sanctity. Similarly, her regarding her 
role as a Bride of Christ, the emotive language of the Legenda Sanctae Clarae is 
a preparation for Clare's own writings on this subject, which she believes is the 
fundamental aspect of her spirituality. 
237 The Bull of Canonization, C. 7. 'The distinguished and sacred Order of Saint Damian, now 
widely diffused throughout the world, came and had its salutary beginning, then, from this 
woman. It was this woman, encouraged by the blessed Francis, who gave the beginning to this 
new and holy observance; this woman who was the first and solid foundation of this great 
religious way of life; this woman who stood as the corner stone of this lofty work. ' See also the 
Legenda Versificata, C. IX, and the Legenda Sanctae Clarae, C. 12. Also see the references 
earlier to the use of 'cornerstone'. 
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It has also been demonstrated that the authors of these sources show 
Clare to have courageous spiritual conviction in pursuit of the vita apostolica. 
Her fuga mundi and subsequent dealings with the papacy show that this 
characteristic did not diminish with her enclosure as is manifest in her stand 
regarding poverty and her resolve could be said to exceed that of Francis. 238 It is 
also evident that Clare is shown to have possessed the charismatic spiritual 
leadership as defined by Max Weber. This is identified early in her life in Il 
Processo as predated any contact with Francis, and the epistolary writings and the 
vitae of Francis show that this continued to be the case. The Bull of Canonization 
acknowledges this particularly where the `shining' nature of her personality is 
exalted to its highest degree. 
It has also been proved that Clare's contact with the Franciscan movement 
was sustained throughout her life. Although her personal contact with Francis 
was intermittent towards the end of his life, nevertheless friars such as Brothers 
Leo and Angelo continued to visit San Damiano. Clare was also treated with 
equal respect and consideration by these most venerated friars, who had once 
been personally associated with Francis. Moreover, Clare can be seen as the 
guardian of Francis's ideals, as her dream reveals. 
Clare is also presented in these works as the founder of an Order, which 
had grown organically after her own decision to follow her vocation. Without a 
given infrastructure, she is credited with organising this group. She obtained for 
them the Privilege of Poverty together with a promise of papal protection and 
interpreted Cardinal Ugolino's Forma Vitae, so that it would comply with her 
238 John Moorman notes one example of this in which Francis allowed Cardinal Ugolino and the Ministers of the General Chapter of 1223 to compromise his wishes in regard to the content of the 
Second Rule, for example on the point of the friars taking nothing with them on their journeys, A 
History of the Franciscan Order, 57. 
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goal of pauperistic evangelicalism. For the furtherance of the Order, she is shown 
to have taught her sisters innovatively and by example, in ways similar to those 
employed by Francis. She also oversaw the expansion of the Order together with 
its spiritual development, the one hundred and fifty monasteries in existence at 
her death being a testament to this fact. 239 Finally, though the acknowledgement 
in these sources is slight, Clare composed her own Forma Vitae, being the first 
written by a woman for women. 
The following chapter will enable these findings to be compared with 
Clare's personal writing. The secondary scholarship will continue to engage 
argument and provide opportunities for contentious issues to be debated within 
the context of the primary source material. 
239 M. Roussey, `Atlas des Monasteres des Clarisses', in Sainte Claire et sa Posterite, 445-98. 
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Chapter Three 
The Life and Work of Clare as Revealed in her Personal Writing 
Introduction 
The previous chapter examined the life of Clare of Assisi as an historical 
figure through an analysis of a variety of thirteenth-century texts. This chapter 
will continue the process but will confine the inquiry to works written by Clare. 
This corpus comprises four letters to Agnes of Prague written between 1234 and 
1253; a further letter written to Ermentrude of Bruges; a Testament; and Clare's 
Forma Vitae. ' Although the scope and genres of these works are less wide- 
ranging, they are nevertheless diverse and furnish a rich source of information. 
Her letters impart spiritual guidance and provide practical advice, whilst her 
Testament contains autobiographical detail. Similarly, her Forma Vitae not only 
gives the guidelines governing her community, but also provides an insight into 
its life at San Damiano. Although it shows influence from earlier rules, detailed 
textual research by the Federation of Sisters of Saint Clare of Umbria and 
Sardinia has revealed the passages that are unique to Clare, which will be 
particularly useful when considering this text. 
The findings from Clare's corpus of work will be utilised in this chapter 
as an indication of the focus of her historical profile as discussed in chapter two. 
Therefore, when possible, Clare's writings will be assessed in the light of the 
same themes that emerged in the sources written by the authors considered in the 
previous chapter. 
' Detail of these documents can be found in chapter one. 
2 Federazione Santa Chiara di Assisi delle Clarisse di Umbria-Sardegna, Chiara di Assisi e le Sue 
Font! Legislative: Sinossi Cromatica. For further information regarding their work, see chapter 
two. 
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Evidence that Clare saw her Vocation as being a Bride of Christ. 
It is evident from Clare's letters to Agnes of Prague alone that she 
believed her vocation was to be a bride of Christ. She makes this plain in the 
congratulations and advice, which she gives to this princess, who had chosen to 
leave her noble inheritance for a life of absolute poverty. Clare writes from her 
own experience in language that is both persuasive and poetic. Her first letter 
is 
particularly redolent with references and imagery pertaining to Agnes's choice to 
become the bride of Christ: 
Hinc est quod, cum perfui potuissetis prae ceteris pompis et honoribus et 
saeculi dignitate, cum Gloria excellenti valentes inclito Caesari legitime 
desponsari, sicut vestrae ac eius excellentiae decuisset, quae omnia 
respuentes, toto animo et Gordis affectu magis sanctissimam paupertatem 
et corporis penuriam elegistas. Sponsum nobilioris generis accipientes, 
Dominum Jesum Christum, qui vestram virginitatem semper 
immaculatam custodiet et illaesam... "Cuius estis jam amplexibus astricta, 
qui pectus vestrum ornavit lapidibus pretiosis et vestris auribus tradidit 
inaestimables margaritas, et totam circumdedit vernantibus atque 
coruscantibus gemmis atque vos coronavit aurea corona signo sanctitatis 
expressa". 3 
As was often the case with medieval writers, Clare's phraseology is 
rarely original but her use of material renders it unique. In this citation, there is a 
perfect example of such adaptation, which Joan Mueller, who has researched the 
origins of Clare's language in this text, has concluded can be traced to a very 
early Office of Saint Agnes of Rome. This ideally suited the situation as this 
3 Ecrits, 84. `For though you more than others, could have enjoyed the magnificence and honour 
and dignity of the world and could have been married to the illustrious emperor with splendour 
befitting you and his Excellency, you have rejected all these things and have chosen with your 
whole heart and soul a life of holy poverty and destitution. Thus you took a spouse of a more 
noble lineage, Who will keep your virginity ever unspotted and unsullied, the Lord Jesus Christ... 
"In Whose embrace you are already caught up; Who has adorned your breast with precious stones 
and has placed priceless pearls on your ears and has surrounded you with sparkling gems as 
though blossoms of springtime and placed on your head a golden crown as a sign of your 
holiness. "' 
4 In her research, she concludes that although a shorter form of this Office was in current use 
among Franciscans, Agnes and Clare used this earlier, extended version called the Office of Saint 
Agnes of Rome. She argues convincingly that it was still in use at this time and enjoyed 
considerable popularity as a work in its own right, apart from its liturgical use, particularly at the 
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Roman martyr had also rejected marriage to a powerful ruler in order to devote 
herself to Christ-5 Clare uses the words of this Office again when she writes: 
`Quern cum amaveritas casta estis, cum tetigeritis mundior efficiemini, cum 
acceperitis virgo estis' 6 These are two examples of her many adaptations of this 
text. 
Clare also introduces two important concepts, contempt of the world and 
sacrum commercium to contrast the life of a temporal queen with that of a queen 
of heaven: 
Quia, cum vobis magis placuisset Contemptus saeculi quarr honores, 
pauperatas quarr divitiae temporales et magis thesauros in caelo 
recondere quarr in terra, ubi nec rubigo consumit nec tinea demolitur et 
fures non effodiunt nec furantur, merces vestra copiosissima est in 
caelis... Magnum quippe ac laudabile commercium: relinquere temporalia 
pro aeternis, promereri caelestia pro terrenis. 0 
Clare knew that these were necessary transitions if this goal was to be achieved. 
Luigi Padovese has suggested that in the former case she was influenced by the 
Sermon de Contemptus Mundi, found in the collected works of Augustine. 8 
consecration of virgins, which is particularly relevant here. See Mueller, Clare's Letters to Agnes 
of Prague, 107-8 and 132. The editors of Ecrits and Regis Armstrong, whose translation in Clare 
of Assisi: Early Documents is given here, recognise and note Clare's use of this Office. However, 
only Joan Mueller has made a detailed study as to which version Clare utilised. See also E. Van 
Goorbergh and T. Zweerman, Light Shining Through a Veil, 288; M. Carney, The First 
Franciscan Woman, 83; and Padovese, `Reminiscenze Patristiche nelle Lettere di Chiara 
d'Assisi', 251. 
s Agnes of Rome spurned the advances of the son of a prefect who initially tried to win her with 
costly gifts. She implied she was in love with another without naming Christ, which eventually 
led to her torture and martyrdom. Agnes of Prague had been betrothed to the son of Frederick II 
and subsequently Frederick himself. Finally, she appealed against this alliance to her brother, 
Wenceslas I, who prevailed on her behalf. Bernard McGinn, styles Frederick 11 as `the last 
effective medieval emperor', and thus his authority cannot be overstated, The Flowering of 
Mysticism: Men and Women in the New Mysticism (1200-1350) (New York, 1998), 2. For further 
details see chapter one. 
6 Ecriis, 84. 'When you have loved [Him], you are chaste; when you have touched [Him], you 
become more pure; when you have accepted [Him], you are a virgin. ' 
Ecrits, 88 and 90. ` Because, since contempt of the world has pleased you more than its honours, 
poverty more than earthly riches, and you have sought to store up greater treasures in heaven 
rather than on earth, where rust does not consume nor moth destroy nor thieves break in and steal, 
your reward is very rich in heaven.. . What a praiseworthy exchange: to leave the things of time 
for those of eternity, to choose the things of heaven for the goods of earth. ' 
8 L. Padovese, `Reminiscenze Patristiche nelle Lettere di Chiara d' Assisi ad Agnese di Boemia', 
in Clara, Claris, Praeclara, 233-56 at 248. He also notes similarities in the writings of Gregory 
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However, this concept was pervasive in monastic communities. For example, 
Bernard of Clairvaux wrote a similar work, On Loving God, as did Pope Innocent 
III in his treatise, On the Misery of Man, which finds the whole human condition 
wanting .9 
Conversely, Bernard's work does not advocate abhorrence of the world 
per se but contempt for its misleading values, which prevent perfect love of God. 
It was this approach, which Clare favoured when describing her bridal vocation. 
Sacrum commercium was familiar in the Franciscan Order and was 
associated with the desire for absolute poverty stemming from Christ's preaching 
in the Sermon on the Mount and adherence to the vita apostolica. It constituted 
exchanging the values of this world, which rested chiefly on tangible goods, for 
the values of the next, which rested on spiritual virtues. The early Franciscan text, 
Sacrum Commercium Sancti Francisi cum Domina Pauperate, expressed this 
allegorically in the guise of a mystical marriage between Francis and Lady 
Poverty in which he promised her eternal faithfulness. 10 In her letter, Clare 
congratulates Agnes for shifting her focus from temporal possessions and 
embracing absolute poverty, which she emphasises, is essential if Agnes is to be a 
worthy bride of Christ. 
These two concepts make it apparent that poverty is fundamental to 
Clare's understanding of her union with her Bridegroom, the poor Christ. Her 
the Great who also wrote on the theme of Contemptus Mundi and acknowledges that Chiara 
Acquadro in `Chiara discepola dei Padri: Alcune Citazione Patristiche nella I Lettera ad Agnese di 
Boemia', in Forma Sororum, 40 (2003), 161-2 reaches the same conclusion. 
9 Bernard of Clairvaux, Treatises II: The Steps of Humility and Pride On Loving God, Cistercian 
Fathers Series (Kalamazoo, 1980), 111. Murchland (ed. ), Two Views of Man: Pope Innocent III 
'On the Misery of Man' and Giannozzo Manetti 'On the Dignity of Man' (New York, 1966), 
especially 3-4. 
10 Marion Habig dates the work at 1227 in St. Francis of Assisi: Writings and Early Biographies: 
English Omnibus of the Sources for the Life of Saint Francis (Chicago, 1983), 1533-46. Mary 
Meany, believes that this text, written by Caesar of Speyer influenced Clare and that she may 
have spoken to Caesar concerning it, "`Queen and Spouse of the Lamb"', The Cord, 53 (2003), 
166-81 at 171. See also Bernard of Clairvaux in a letter to the Franks, 1146, who congratulating 
those who have taken the cross on the Second Crusade, uses the same terminology, Epistolae, PL 
CLXXXII, cols. 565-7. 
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first letter to Agnes has a eulogy to this effect, which endorses this assertion. In 
it, Clare uses adjectives to describe poverty such as `God centred', `holy' and 
`blessed', whilst restating God's promise that the poor would inherit the kingdom 
of heaven. " She equates possessions with hindrance to attaining this goal, using 
the analogy that an opponent less easily brings down a naked wrestler. 12 In her 
expansion on this point Clare also cites Christ's words in the Sermon on the 
Mount, reminding Agnes that the rich would have more difficulty entering 
heaven than a camel through the eye of a needle. 13 Subsequently, in her second 
letter she praises Agnes for being zealous for the holiest poverty identifying her 
as one who maintained it assiduously. 14 Similarly, when Clare writes to 
Ermentrude of Bruges regarding her choice to live in absolute poverty, she urges 
her not to be deceived by the excitements and delights of the world, or she will 
fail to gain an eternal reward. 15 Later a confidant of Clare's friend Brother Leo, 
Ubertino da Casale, in his Arbor Vitae Cruci flxae Jesu Christi, 1305, expressed 
the same belief regarding the importance of poverty, but by this time, it was 
considered controversial. 16 
Furthermore, Clare considered that her role as a Bride of Christ was as 
tangible as a temporal union. The language that she uses in her first letter in 
particular has an immediacy and use of worldly allusions, which supports this 
The First Letter to Agnes of Prague in Clare of Assisi: Early Documents, 36-7. Regis 
Armstrong, who has also noted Clare's predominate use of these adjectives, has found that she 
uses the term 'poverty' in her writings forty-two times, whereas Francis uses it sixteen, in Clare 
of Assisi: Early Documents, 40, fn. a. He notes that she uses the adjectives sanctal sanctissima 
sixteen times, summa/altissima five times, beata three times, pia and stupenda once. It could 
therefore be concluded that her regard for poverty was even greater than that of Francis. However, 
her need to fight for this belief was greater than his and may explain her emphasis. 
12 Ibid., 37. 
13 The First Letter to Agnes of Prague in Clare of Assisi: Early Documents, 37. 
14 The First Letter to Agnes of Prague in Clare of Assisi: Early Documents, 40. 
13 The Letter to Ermentrude of Bruges in Clare of Assisi: Early Documents, 54. 
16 See Armstrong in Francis of Assisi: Early Documents vol. III (New York, 2001), 141 and The 
Tree of the Crucified Life of Jesus in ibid., 160. 
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claim. The tone of the letter is also in tune with the more robust language applied 
to spiritual marriage, which had been adopted by the Victorine School and 
perpetuated by the writings of Bernard of Clairvaux. 
'7 She also sent gifts to 
accompany this letter as though congratulating a noble bride in a conventional 
sense. '8 
Clare sustains her focus on bridal imagery in following three letters to 
Agnes. For example, her second letter uses language taken from the antiphon for 
the Assumption of the Blessed Virgin Mary, which reflects this vision: `Haec est 
illa perfectio, qua to sibi Rex ipse in aethereo thalamo sociabit, ubi sedet stellato 
solio gloriosus'. 19 Subsequently, Clare gives Agnes guidance on how to achieve 
this eschatological goal: 
Cui si compateris conregnabis, condolens congaudebis, in cruce 
tribulationis commoriens cum ipso in sanctorum splendoribus mansiones 
aethereas possidibis et nomen tuum in libro vitae notabitur futurum inter 
homines gloriosum 2° 
Clare urges Agnes to empathise with the suffering of Christ, which together with 
a deeper understanding of this sacrifice, will draw Agnes closer to her 
Bridegroom. 
In her third letter, Clare introduces the analogy of a mirror as a tool by 
which Agnes, through contemplation can transform herself through imitation into 
the likeness of her heavenly Bridegroom: 
17 For detail on the shift from an emphasis on chastity for those in a monastic situation towards a 
more passionate approach to descriptions of union with Christ, see J. Bugge, Virginitas: An Essay 
in the History of a Medieval Ideal (The Hague, 1975), especially 90ff. 
18 See also C. Gennaro, Chiara d'Assisi: Imagini di una Donna, 30. The gifts were a wooden 
cross, an earthenware bowl, a monastic veil and prayer beads. Francis Teresa notes that these did 
not just have symbolic value but would have practical purpose in her new life, This Living Mirror, 
45. 
19 Ecrits, 40. 'This is the perfection which the King himself will take you to Himself in the 
heavenly bridal chamber where he is seated in glory on a starry throne. ' 
20 Ecrits, 98. `If you suffer with Him, you will reign with Him. [If you] weep [with Him], you 
shall rejoice with Him; [If you] die with Him on the cross of tribulation, you shall possess 
heavenly mansions in the splendour of the saints and, in the Book of Life, your name shall be 
called glorious among men. ' 
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Pone mentem tuam in speculo aeternitatis, pone animam tuam in 
splendore gloriae, pone cor tuum in figura divinae substantiae et 
transforma to ipsam totam per contemplationem in imagine divinitatis 
ipsius, ut et ipsa sentias quod sentiunt amici gustando absconditam 
dulcedinem, quarr ipse Deus ab initio suis amatoribus reservavit. Et 
omnibus qui in fallaci mundo perturbabili suos caecos amatores illaqueant 
penitus ? raetermissis, ilium totaliter diligas, qui se totum pro dilectione 
donavit. 1 
The circular nature of this meditation is revealed if we remember Christ's words 
that those who saw him saw the Father. 22 By asking Agnes to gaze at the mirror 
and see Christ, she is asking her to undergo the transformative experience of 
becoming the Imago Del of our original creation. Ilia Delio has rightly identified 
Clare's explanation that Christ's love for her makes this transformation 
possible. 23 
This meditative device is most apparent in Clare's fourth letter where her 
contemplation on Agnes's eschatological espousal reaches its apogee. It is dated 
in the last year of Clare's life and scholars surmise that it was written shortly 
before her death, which has been given as an explanation of its more mystical 
approach to this subject. 24 In it, Clare's advice to Agnes on meditation is so 
detailed that it is possible to assert that she employed these strategies as a 
spiritual exercise to prepare herself for the realisation of this bridal vocation. 25 
Hoc speculum quotidie intere, o regina, sponsa Jesu Christi, et in co 
faciem tuam iugiter speculare, ut sic totam interius et exterius to adornes 
amictam circumdatam que varietatibus, omnium virtutum floribus et 
vestimentis partier adornata, sicut decet, filia et sponsa carissima summi 
21 Ecrits, 102. 'Place your mind before the mirror of eternity! Place your soul in the brilliance of 
glory! Place your heart in the figure of the divine substance! And transform your entire being into 
the image of the Godhead Itself though contemplation. So that you may feel what His friends feel 
as they taste the hidden sweetness that God Himself has reserved from the beginning for those 
who love Him. And, after all who ensnare their blind lovers in a deceitful world have been 
completely sent away, you may totally love Him Who gave himself totally for your love. ' 
22 For example John 12: 45 and 14: 10. 
23 I. Delio, `Clare and the Body of Christ', The Cord (2005), 150-62 at 152-3. 24 For detail on the history of the letters see chapter one, Mueller, Clare's Letters to Agnes of 
Prague, 191 and Van den Goorbergh and Zweerman, Light Shining Through a Veil, 217. 
25 See also Eileen Flanagan, 'Medieval Epistolary Genre and the Letters to Agnes of Prague', in 
"An Unencumbered Heart": A Tribute to Clare ofAssisi, 51-76. 
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Regis. In hoc autem speculo refulgent beata paupertas, sancta humilitas et 
ineffabilis caritas, sicut per totum speculum poteris cum Dei gratia 
contemplari. Attende, inquam, principium huius speculi paupertatem 
positi siquidem in praesepio et in panniculis involuti... In medio autem 
speculi considera humilitatem, saltem beatam paupertatem, labores 
innumeros ac poenalitates qua sustinuit pro redemptione humani generis. 
In fine vero eiusdem speculi contemplare ineffabilem caritatem, qua pati 
voluit in crucis stipite et in eodem mori omni mortis genere 
turpior... Huius igitur caritatis ardore accendaris iugiter fortius, o regina 
caelestis Regis! 26 
In this definitive insight into Clare's perception of her vocation as a bride of 
Christ the analogy of a mirror is used once more to express the Christocentric 
focus of her spirituality by meditating on His life from the Incarnation to the 
Crucifixion. The particularity of the language is reminiscent of 1 Corinthians 
13: 12: `For now we see through a glass darkly; but then face to face; now I know 
in part; but then I shall know even as I am known'. 
William Johnson and Frederick Goldin have noted that the earliest Church 
Fathers also used the device of a mirror to elucidate the mysteries of God. 27 
However, this analogy is also evident in Cistercian commentaries on The Song of 
Songs, as E. Anne Matter has noted 28 The popularity of this work in the twelfth 
Z6 Ecrits, 114 andl 16. `Gaze upon that mirror each day, 0 Queen and Spouse of Jesus Christ, and 
continually study your face within it, that you may adorn yourself within and without with 
beautiful robes, covered, as is becoming the daughter and most chaste bride of the Most High 
King, with the flowers and garments of all the virtues. Indeed, blessed poverty, holy humility, and 
inexpressible charity are reflected in that mirror, as, with the Grace of God, you can contemplate 
them throughout the entire mirror. Look at the border of this mirror, that is, the poverty of Him 
Who was placed in a manger and wrapped in swaddling clothes ... Then at the surface of the 
mirror, consider the holy humility, the blessed poverty, the untold labours and burdens that Ile 
endured for the redemption of the whole human race. Then in the depth of this same mirror, 
contemplate the ineffable charity that led Him to suffer on the wood of the cross and to die there 
the most shameful kind of death.. . From this moment, then, 0 Queen of our heavenly King, let 
yourself be inflamed more strongly with the fervour of charity. ' 
27 W. Johnston, The Mirror Mind: Spirituality and Transformation (New York, 1987), 66. A 
similar observation is made by Goldin, The Mirror of Narcissus, 216-8. 
28 She notes this aspect of Bernard's work when she writes of the popularity of commentaries on 
the Song of Songs and cites Bernard of Clairvaux forty-first sermon on the Song of Songs as a 
case in point, The Voice of My Beloved: The Song of Songs in Western Medieval Christianity 
(Pennsylvania, 1990), 10-16. See also Brian Purfield, Reflets dans le Miroir: Images du Christ 
daps la vie Spirituelle de Sainte Claire d'Assise (Paris, 1993). I have noted similarities in a 
selection of the texts. Bernard of Clairvaux's seventieth sermon has the injunction to lift your 
eyes and observe, Sermons on the Song of Songs, Cistercian Fathers Series (Kalamazoo, 1971- 
80), vol. 4, page 41, section 111: 6. He writes on meditating on the Passion in this context, 
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and thirteenth centuries among religious communities especially the 
Cistercians 
is undeniable, Bernard of Clairvaux having completed eighty-six sermons on 
it 
alone. The concept of a mystical marriage in connection and 
identification with 
Christ's suffering found in this work is also evident in Clare's writing, as 
has 
been seen above. Similarly, Andrew Louth notes Bernard of Clairvaux's assertion 
that we can only know Christ in the chamber of the bridegroom. 
29 
Even nearer to that of Clare is the language used by William of Saint 
Thierry in his Golden Epistle: in which he gives the following advice to his 
monks: 
Nusquam enim se melius deprehendit modus humanae imperfectionis, 
quarr in lumine vultus Dei, in speculo divinae visionis. Ubi, in die qui est, 
phis et plus videns quid sibi deest, emendat in dies similitudine, quicquid 
deliquit dissimilitudine; similitudinem ei appropinquans, a quo longe 
factus est per dissimilitudinem. Et sic expressiorem visionem, expressior 
semper similitudo comitatur. 30 
Sermons on the Song of Songs forty-third sermon at II: 2, vol. 2,221. He uses the metaphor of the 
mirror and writes in a way that seems a reflection of Clare's life. This can be found in his forty- 
fifih sermon at II: 4, ibid., 7 and 235 respectively. Further examples can be found in ibid., vol. 3, 
51 and vol. 2,44,205 and 82. 
29 A. Louth, `Bernard and Affective Mysticism', in B. Ward (ed. ), The Influence of Saint Bernard: 
Anglican Essays with and Introduction by Jean Leclercq (Oxford. 1976), 1-10 at 4. He notes 
particularly sermon 74: 11: 5-6. 
° `For the limits of human imperfection are never better realised than in the light of God's 
countenance, in the mirror which is the vision of God. Then in the light of true reality man sees 
more and more what he lacks and continuously corrects himself by means of likeness to him from 
whom he has been separated by unlikeness. And so clearer vision is always accompanied by a 
clearer likeness. ' Guillaume de Saint-Thierry, J. Dechanet (ed. and trans. ), Lettre aux Freres du 
Mont-Dieu (Lettre d'Or) (Paris, 1975), 360. For the translation see, William of Saint Thierry, The 
Golden Epistle, Cistercian Fathers Series (Kalamazoo, 1971), XVIII: 271, pages 97-8.1 have 
found many such examples in this work for example, 258 and XVIII: 269. See also his The 
Mirror of Faith, which speaks of `gazing with love to see God', Cistercian Fathers Series 
(Kalamazoo, 1979), 4-5 and 55. In his Exposition on the Song of Songs he writes of the bride 
being adorned with jewels, as can be found in Clare first and third letters, Cistercian Fathers 
Series (Kalamazoo, 1971), 59. In the same work, he expounds on the words `draw me after you, 
from the first verses of the Song of Songs, as does Clare in her Fourth Letter to Agnes of Prague, 
Cistercian Fathers Series, v. 41-3, pages 32-3, and The Fourth Letter to Agnes of Prague in Clare 
of Assisi: Early Documents, v. 27-32, pages 51-2, respectively. Many other examples can be 
found in these works. 
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Pacelli Millane too identifies this particular Cistercian influence. 1 However, all 
these writings have echoes of 2 Corinthians 3: 18: `But we all beholding the glory 
of the Lord with open face are transformed into the same image from glory to 
glory, as by the Spirit of the Lord. ' 
As the early twelfth-century text, the Speculum Virginum, c. 1140, was 
widely distributed in female monastic houses both in Latin and the vernacular it 
is another possible influence on Clare's writing 
32 As might be expected from its 
title, the Speculum Virginum utilises the mirror metaphor. In it the sister who 
forms one half of the dialogue, is invited to recognise the paradox of the ideal 
that she might be and the progress that she has made so far within this context. 
Her self-recognition, she is told, will then transform her into the all-virtuous 
spouse of the Bridegroom. 33 Therefore the influence that the Speculum Virginum 
may have had on Clare's writings may stem from the shared concept that perfect 
love in the form of union with Christ, is the highest goal. 34 
Clare was therefore tracing a continuum in a rich Christian tradition when 
she wrote of her vocation as a bride of Christ. Whereas the foregoing argument 
31 She also believes that Clare could have been drawn to the language of the Song of Songs 
through her familiarity with The Privilege of Poverty, which has several citations from that 
source. 'The Privilege of Poverty 1228: Rooted in the Canticle of Canticles', Carney et al (eds. ) 
"An Unencumbered Heart", 38-51 at 45-7. See the following for other scholars who note the 
Cistercian influences. C. Ledoux, Clare of Assisi: Her Spirituality Revealed in Her Letters 
(Cincinnati, 2003); 85. I. Peterson, `Clare of Assisi's Mysticism of the Poor Crucified', 
Greyfriars Review, 9 (1995), 163-93 at 183; Padovese, 'Reminiscenze Patristiche nelle Lettere di 
Chiara d' Assisi ad Agnese di Boemia', 183; G. Cremaschi and A. Acquadro, Scritti di Chiara d' 
Assisi, Vol. I (Bologna, 1994), 150; Bernard McGinn, The Flowering of Mysticism, 67; and F. 
Raurell, 'La Lettura del "Cantico dei Cantici" al Tempo di Chiara e la IV Lettura ad Agnese di 
Praga", in D. Covi and D. Dozzi (eds. ), Chiara: Francescanesimo a! Femminile (Rome, 1992), 
188-289 at 223. 
32 Mews, Introduction in his Listen Daughter, 1. 
33 M. Powell, `The Speculum Virginum and the Audio-Visual Poetics of Women's Religious 
Education', in C. Mews (ed. ), Listen Daughter, 111-37 at 123. 
34 Mews, `Virginity, Theology, and Pedagogy in the Speculum Virginum', in his Listen Daughter, 
15-41 at 26. See also Padovese, `Reminscenze Patrische nelle Lettere di Chiara d'Assisi', 248. He 
also notes Clare's use of many verbs, adverbs adjectives and pronouns as well as proper nouns, 
which he sees as echoing the writing in the Speculum Virginum. Of particular note is one in which 
this image is used in relation to Christ. 
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has shown that her emotive expression of this spiritual theology was not new, 
nevertheless she adapts it to give it immediacy and relevance to the context in 
which it is employed. She also adds the stipulation of absolute poverty as an 
essential component in this vocation. The injunction in the Song of Songs that the 
bride should make herself worthy for her Groom is the likely origin of this 
perception, which had a seminal effect on Clare's spirituality and set the standard 
for her personal goal. Therefore, it is possible to assert from Clare's letters alone 
that from the inception of her vocation she had espousal to Christ as her ultimate 
goal. 
Clare and the Transmission of Religious Learning 
The language that Clare uses to express her vocation, has understandably 
given rise to some scholarly debate as has been seen already. A consideration of 
it here will facilitate a clearer picture of Clare in her historical context. Although 
her vitae present her as illiterate, her upbringing in a noble household would have 
almost certainly meant that she was able to read and write an elegant Latin letter 
to someone like Agnes of Prague. 35 Although women were classed as auditores, a 
term often used synonymously with illitterati or laici, it did not necessarily 
reflect their level of learning. It was the convention of the times. 36 
Aside from this point Clare was part of a continuum of monastic 
learning, which stemmed from an aural tradition based on the liturgy and 
preaching. This aural tradition was particularly relevant in San Damiano as their 
life of radical poverty only permitted the ownership of a liturgical text. 37 
Hildegard of Bingen, who described herself as an unlearned laywoman is a 
 See chapters one and two. 
36 Powell, `The Speculum Virginum and the Audio-Visual Poetics of Women's Education', 114. 
37 Padovese, `Reminiscenze Patristiche nelle Lettere di Chiara', 243. 
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similar example, whose knowledge of patristic and early medieval spirituality 
also came from her familiarity with the liturgy. 38 An endorsement of Clare's high 
level of assimilation of theology comes from the later Franciscan, Ubertino of 
Casale who cites Clare as among the holy women whose spiritual understanding 
had influenced his religious life. 39 
Andrea Maiarelli and Pietro Messa, Giovanna Cremaschi and Agnese 
Acquadro endorse the liturgy as a source for Clare's imagery, and in particular, 
the Vespers of the Office of the Blessed Virgin Mary for references to the Song of 
Songs. 0 Furthermore, Stephen Van Dijk, who has made an extensive textual 
study of the Breviary of Saint Francis, concludes that it was used at San 
Damiano 41 There is an example of a homily of Pope Gregory the Great in it, 
supporting the assertion that patristic and monastic writings were transmitted in 
this way. 2 Similarly, Clare's reference to the agility of a naked wrestler in her 
First Letter to Agnes of Prague is another citation from a homily of Gregory the 
Great also used in the Divine Office. 3 In contrast, Francis hardly used any 
38 'Introduction', in Hildegard of Bingen, Expositiones evangeliorum, B. Kienzle, and C. 
Muessig (eds. ) in Hildegardis Bingensis Opera Minora, Corpus Christianorum, 226 (2007), 140- 
2. Powell, `The Speculum Virginum and the Audio-Visual Poetics of Women's Education', 114 
39 Muessig, 'Communities of Discourse', 68. 
40 A. Maiarelli and P. Messa, 'Le Fonte Liturgiche degli Scriti di Chiara d'Assisi e il Breviarium 
Sanctae Clarae', in Clara, Claris, Praeclara, 97-147 at 108-115. 
" S. Van Dijk, `The Breviary of Saint Francis', Franciscan Studies, 9 (1949), 13-40 at 21. This 
manuscript is now housed in the treasury of the Basilica of Santa Chiara and to date there is no 
critical edition but Van Dijk's study provides extracts from this text. 
42 Ibid., 21, which gives a citation from fol. 11"407''b. The homily would be Gregory the Great's 
Homilia in Evangelia I, for the First Sunday in Advent, which was linked to the reading taken 
from the Gospel of Saint Luke XXI: 25, PL 40,1436. The Roman Breviary, ed. and trans. Bute, 
180. See also Cholat, A, Le Breviaire de Sainte Claire conserve au convent de Saint-Damien a 
Assise et son importance liturgique (Paris, 1904). 
43 The First Letter to Agnes of Prague in Clare of Assisi: Early Documents, v. 27, page 37. Regis 
Armstrong has noted this and gives the reference as being the Homilia in Evangelia 11,32,2 (PL 
76,1233b), for Matins in the Common of a Martyr. He notes that Thomas of Celano also uses the 
same metaphor in the Vita Prima, 15. He does not state, however, to which breviary he is 
referring, ibid., 37 fn. b. 
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sources that were not biblical 
44 In total, according to the detailed notation, five 
references are non-biblical, whereas Clare, in a much smaller corpus of work, 
uses at least a dozen, which have been identified as extended allusions to patristic 
and monastic authors, all indicative of her monastic formation 
45 
Furthermore, Bernard of Clairvaux and William of Saint Thierry's 
influence on Clare may stem from her devotion to listening to sermons. The 
sisters' first visitator and therefore a formative factor in their lives, was a 
Cistercian, named Ambrose. 6 Cistercian model sermons influenced all preaching 
in the mid-thirteenth century, including the Franciscans, as is evidenced in the 
Sunday Sermons and Sermons for Festivals of Anthony of Padua. 7 These 
sermons have wide-ranging references to the sermons of Augustine, Pope 
Gregory the Great and Bernard of Clairvaux, for example. 8 Intriguingly, the 
author of the Legenda Sanctae Clarae when writing of Clare's love of preaching 
also states that she had an instinctive ability to understand the core of the 
argument: 
Licet autem litterata non esset, litterariorum tamem gaudebat audire 
sermonem, rata quod in testa verborum nucleus lateat, quem ipsa 
attingebat subtilius et sapidius degustabat. 49 
" For example A Rule for Hermitages, Regula non Bullata, Letter to the Entire Order, in Francis 
of Assisi: Early Documents, Vol. 1,61,69 and 118 respectively. The five references have echoes 
of Jerome, Gregory the Great, Anselm and Bernard of Clairvaux. 
as The annotation appears in Regis Armstrong's editions of both texts. 
ab See chapter two. Father Ambrose was still active in the Foligno area in 1230. 
47 Cremaschi and Acquadro, Scritti di Santa Chiara, 156-60. 
48 There are many citations from Augustine, Gregory the Great and Bernard, from which I have 
taken the following selection from Vol. I of Saint Anthony of Padua, Sermons for Sundays and 
Festivals, P. Spilsbury, 2 Vols. (Padua, 2007 and 2008). For Septuagesima, Augustine, De Genesi 
ad litteram, VI, 12,22, page 20; The First Sunday in Lent, Gregory, Moralium, XXX, 18,60 at 
page 95; The Second Sunday in Lent (First Gospel), Richard of S. Victor, Beniamin minor, 73-4 
and Bernard, Epistola ad frates, II, 3,18 both at page 110; The Fifth Sunday in Lent, Bernard, In 
festo Omnium Sanctorum, sermon 5 at page 198. See also Luigi Padovese who has also identified 
4quotations 
from these works, `Reminescenze Patristiche nelle Lettere di Chiara', 241. 
Legenda Sanctae Clarae, C. 37. `Although she was not educated in the liberal arts, she 
nevertheless enjoyed listening to sermons of those who were, because she believed that a nucleus 
lay hidden in the text that she would subtly perceive and enjoy with relish. ' This point is also 
found in the Legenda Versificata, C. XXIX, 1I. 1131-4. 
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Clare's formation in monastic spirituality, which included hearing 
patristic and Cistercian writing, was not unique. For example, Bert Roest notes 
that David of Augsburg was instructing novices and Poor Clares in the vernacular 
in the 1240s on topics including the work of Gregory the Great and William of 
Saint Thierry. David taught them that by reforming their lives they could again 
become the true image of God. 50 This is comparable to Clare's words in her third 
letter to Agnes of Prague: `Pone cor tuum in figura divinae substantiae et 
transforma to ipsam totam per contemplationem in imagine divinitatis ipsius. '5' 
Later, Bonaventure too was heavily influenced by the same authors. 2 Clare's 
formation no doubt drew on such sources from the outset of her monastic life. 
The foregoing demonstrates that Clare was not devoid of learning, which 
was monastic, not scholastic. Like Hildegard of Bingen she obviously listened, 
understood, remembered and subsequently used in her own writings, patristic and 
monastic, particularly Cistercian, argument and metaphors. Therefore, despite 
being held up by the later Spiritual Franciscans as a bastion of their ideals, 
devoted only to Christ and poverty, Clare shows that a knowledge of spiritual 
writings, transmitted through the Liturgy and preaching, gave her the desire to 
utilise this material to develop spiritual awareness. 53 This is in complete contrast 
to Francis whose writings show many quotations from the Gospels particularly 
the Sermon on the Mount, but are devoid of such references as these. Clare's 
style of teaching, though using affective language was also drawn from patristic 
so B. Roest, A History of Franciscan Education (c. 1210-1517), 244-5. I use the term he gives 
Clare's Order though this was not applied to the Poor Sisters until after her death. 
51 Ecrits, 102. `Place your heart in the figure of the divine substance! And transform your entire 
being into the image of the Godhead Itself through contemplation. ' 
52 Roest, A History of Franciscan Education, 270. 
s' Lezlie Knox notes that Clare was made a guardian of the anti-clerical movement, `What Francis 
Intended: Gender and Transmission of Knowledge in the Franciscan Order' in A. Mulder-Bakker 
ed., Seeing and Knowing: Women and Learning in Medieval Europe 1200-1550 (Turnhout, 
2004), 144-7. 
118 
and Cistercian writings unlike that of Francis and others in early Franciscan 
community, which relied on spontaneous spiritual outpourings. 54 
Evidence in Clare's Writings of her Charismatic Spiritual Leadership 
Clare's humility would make it difficult to discern charismatic spiritual 
leadership from her own writing. However, if we go back to Weber's definition it 
is still possible to make a case for this aspect of Clare as an historical figure. For 
example, one trait that Weber identifies is a divinely inspired vocation. 55 There is 
supporting evidence of this in Clare's work as she gives a definitive statement of 
her God-given vocation in her Testament when she reiterates Francis's prophecy 
concerning San Damiano: `Pater noster beatissimus Franciscus, sed etiam aliis, 
quae venturae errant in vocatione sancta, in qua Dominus nos vocavit. '56 
Similarly, Weber considers that an understanding of the intrinsic virtue of 
their vocation together with a concern to care for their adherents marks out 
someone as having charismatic spiritual leadership. 7 Clare's writings also 
support these criteria. She consistently emphasises the importance of their 
vocation, as we have seen above, and frequently repeats this point to Agnes of 
Prague and Ermentrude of Bruges, urging Agnes in particular to ignore requests 
to deviate from it in respect of absolute poverty. 58 Her advice to Ermentrude not 
to be deceived by the world or the `whisperings of hell' reiterates this point. 59 
54 This has been noted in the second chapter and refers to her request that a friar named Juniper, 
who was known as a `jester', should talk to her about God. 
55 Weber, Economy and Society, vol. 2,1112-4. 
56 Ecrits, 168. `Our most blessed father Francis prophesied, also for those to come to this [same] 
holy vocation to which the Lord has called us. ' 
s' Weber, Economy and Society, vol. 2,1112-1114. 
Sg The Second Letter to Agnes of Prague in Clare of Assisi: Early Documents, 41. 
59 The Letter to Ermentrude of Bruges in Clare ofAssisi: Early Documents, 54. 
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Furthermore, Clare shows a desire to care for her adherents when she writes in 
her in her Forma Vitae of the way an abbess should care for her charges: 
Studeat etiam magis aliis praeese virtutibus et sanctis moribus quarr 
officio, et eius exemplo provocatae sorores potius ex amore ei obedient 
quarr timore... Consoletur afflictas. Sit etiam ultimurn refugium tribulatis, 
ne si apud earn remedia defuerint sanitatum, desperationis morbus 
praevaleat in infirmis 60 
Clare employs a similar wording in her Testament to express the same principle 
with the added injunction that the abbess should strive to exceed the others in the 
holiness of her life so that out of love they will obey her. 61 
Finally, and very significantly, Weber cites the rejection of possessions 
and all rational acquisition and economic conduct as frequently being a 
manifestation of charisma, and gives Francis as a perfect example. 
2 Clare's 
writings unambiguously state that poverty was a founding tenet of her vocation. 
In all her letters she states its importance in order to be worthy of the poor Christ. 
Later in her Testament, she reiterates this point by reminding the sisters that 
before their foundation she was careful to seek papal permission to live without 
possessions. She reminds them that this privilege was given by Pope Innocent III 
and reconfirmed by his successors. 63 Furthermore, Clare's Testament and Forma 
Vitae provide many other examples that poverty was fundamental to her life, and 
her desire that her successors should continue to uphold it. 
60 Ecrits, 134. `Let her strive to preside as well over the others more by her virtues and holy 
behaviour than by her office, so that, moved by her example, the sisters may obey her more out of 
love than fear.. . Let her console those who are afflicted. 
Let her also be the last refuge for those 
who are troubled, lest, should they fail to find in her the remedies for health, the sickness of 
despair might overcome the weak. 
61 The Testament in Clare of Assisi: Early Documents, 60. 
62 Weber, Economy and Society, 1113. 
63 The Testament in Clare of Assisi: Early Documents, C. 42. This is a rare specific reference to 
this privilege. 
64 For example The Testament in Clare of Assisi: Early Documents, C. 33 and C. s 44-7; The Form 
of Life of Clare of Assisi in ibid. C. I: 2; C. II: 24; and C. 6. 
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From the foregoing, we can see that Clare's writings display issues, which 
Weber sees as the hallmarks of charismatic spiritual leadership. They underline 
her knowledge of the importance of her vocation and a sense of responsibility for 
the wellbeing of her followers. Importantly, poverty was at the heart of her 
observance, a key ingredient for Weberian charisma. 
Evidence that Clare Displayed Courageous Spiritual Conviction 
As an enclosed nun, one may wonder what opportunity Clare had to 
display courageous spiritual conviction. However, there is evidence in her 
Testament and Forma Vitae when she writes concerning her break from 
convention to follow a life of absolute poverty: 
Attendens autem beatus Franciscus quod essemus fragiles et debiles 
secundum corpus, nullam tarnen necessitatem, paupertatem, laborem, 
tribilationern vel vilitatem et contemptus saeculi recusabamus, immo pro 
magnis deliciis reputabamus sicut exemplis sanctorum et fratrum suorum 
examinaverat nos frequenter, gavisus est multum in Domino. 65 
The key phrase in this passage is Clare's assertion that incurring shame and 
contempt held no trepidation for her and her sisters. It indicates that together with 
enduring physical hardship they also suffered the opprobrium of their neighbours 
and contemporaries. Initially Clare was not seen as pursuing an acceptable 
vocation, but scandalised her family by joining a nascent mendicant order, which 
had been ridiculed at its outset and had no provision for female adherents. 66 
Clare restates this need for courage in her Testament when she emphasises 
the demanding nature of their vocation: 
65 Ecrits, 170. `When the blessed Francis saw, however, that, although we were physically weak 
and frail, we did not shirk deprivation, poverty, hard work, trial, or the shame and contempt of the 
world-rather, we considered them as great delights, as he frequently examined us according to the 
example of the saints and his brothers-he greatly rejoiced in the Lord. ' Clare's Forma Vitae, VI: 2 
uses almost identical terminology when speaking of the inception of her vocation. 
66 For further discussion on this, see chapter two. Most particularly, it was believed that a life of 
radical poverty would leave women vulnerable and thus was undesirable. 
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Et quoniam arcta est via et semita, et angusta est porta per quam itur et 
intratur ad. vitam, et pauci sunt qui ambulant per cam. Et si aliqui sunt qui 
ad tempus ambulant per cam, paucissimi cunt qui perserverant in ea. Beati 
vero quibus datum est ambulare per cam et perseverare usque in finer n. 
67 
The underlying issue behind these examples is that of radical poverty which 
made the sisters' existence a test of endurance demanding absolute faith in God's 
provision for their needs. 
Clare's second letter to Agnes of Prague endorses a need for courageous 
perseverance of absolute poverty where there is obviously a conflict of will with 
the papacy, which Clare urges Agnes to withstand. This may have concerned 
Agnes's wish to follow Franciscan pauperist spirituality, which was contrary to 
the wishes of Pope Gregory IX 68 Urging opposition to the papacy was an appeal 
to be courageous not least because houses in Todi and Bettona had been 
threatened with dissolution for disobeying papal orders 69 Clare's advice mirrors 
her own struggle to maintain the right to live in absolute poverty. In her letter to 
Agnes, we see this clearly: 
Sed quia unum est necessarium, hoc unum obtestor et moneo per amorem 
illius, cui to sanctam et beneplacentem hostiam obtulisti, ut tui memor 
propositi velut altera Rachel tuum semper videns principium, quod tenes 
teneas, quod facis facias nec dimittas, sed cursu concito, gradu levi, 
pedibus inoffensis ut etiam gressus tui pulverem nan admittant, secura 
gaudens et alacris per tramitem caute beatitudinis gradiaris, nulli credens, 
nulli consentiens, quod to vellet ab hoc proposito revocare, quod tibi 
67 Ecrits, 182. `And because the way and the path is difficult and the gate through which one 
passes and enters to life is narrow, there are both few who walk it and enter through it. And if 
there are some who walk that way for a while, there are very few who persevere on it. But how 
blessed are those to whom it has been given to walk that way and to persevere to the end. ' 
68 This conflict has been referred to in chapters one and two and concerns Pope Gregory IX's 
letter of 18 May 1235, Cum relicta saeculi, which Armstrong suggests is behind this letter. E. 
Van den Goorbergh and T. Zweerman note that the problem related to her monastery technically 
owning a hospice for which she wished to relinquish responsibility, Light Shining Through a Veil, 
299. 
69 J. Mueller, The Privilege of Poverty: Clare of Assisi, Agnes of Prague and the Struggle for a 
Franciscan Rule for Women (Pennsylvania, 2006), 81. She writes that the Umbrian monastery of 
Bettona had been dissolved because they had become 'deformed in spiritual matters' and that the 
similarly located Monastery of S. Lorenzo of Collazone in Todi had been threatened with 
dissolution because they had disobeyed a papal order, but were spared because they begged 
forgiveness on the grounds of ` weakness of the female sex'. 
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poneret in via scandalum ne in ills '9erfectione, 
qua Spiritus Domini to 
vocavit, redderes Altissimo vota tua. 
Edith Van den Goorbergh and Theodore Zweerman remark on the 
powerful cadences of the Latin in this letter, for example `quod tenes teneas, 
quod facis facias, nee dimittas', which confirm this assertion. " Subsequently, the 
injunction that even directives from a revered figure should not be allowed to 
hinder her divine vocation, testify to Clare's courageous spiritual resolve: 
Si quis vero aliud tibi dixerit, aliud tibi suggesserit, quod perfectionem 
tuam impediat, quod vocationi divinae contrarium videatur, etsi debeas 
72 venerari, noli tarnen eius consilium imitari. 
It is also apparent from Clare's Forma Vitae that she found the office of 
abbess a burden, which must be borne courageously. She writes: `Electa vero 
cogitet quale onus in se suscepit et cui redditura est rationem de grege sibi 
commisso. '73 As the word `vero' means `indeed', Clare's use of it uniquely in 
this passage, which is otherwise a citation from the Rule of Saint Benedict, gives 
the point an extra emphasis, which is her own. She is stressing her concern that a 
new abbess must reflect very carefully on the responsibility of her undertaking. 74 
Jesus Bezunartea in his study of Clare's Forma Vitae asserts that although this 
70 Ecrits, 94. 'But because one thing is necessary, I bear witness to that one thing and encourage 
you, for the love of Him to Whom you have offered yourself as a holy and pleasing sacrifice, that 
you always be mindful of you resolution like another Rachel always seeing your beginning. What 
you hold, may you [always] hold, what you do may you [always] do and never abandon. But with 
swift pace, light step, unswerving feet, so that even your steps stir up no dust, may you go 
forward securely, joyful and swiftly, on the path of prudent happiness, not believing anything, not 
agreeing with anything that would dissuade you from this resolution or that would place a 
stumbling block for you on the way, so that you may offer your vows to the Most High in the 
pursuit of that perfection which the Spirit of the Lord has called you. ' 
Goorbergh and Zweerman, Light Shining Through a Veil, 122. They note the parallel syllables 
and juxtaposition of positive with negative expressions. 
72 Ecrits, 96. 'If anyone should tell you something else or suggest something that would hinder 
your perfection or seem contrary to your divine vocation, even though you must respect him, do 
not follow his counsel. ' Marco Bartoli considers that she believed that disobedience in this case 
was essential to her vocation, 'The Pedagogy of Saint Clare', Greyfriars Review, 14 (2000), 111- 
32 at 121. 
73 Ecrits, 134. 'Let whoever is elected [to the office of abbess] (indeed) reflect on the kind of 
burden she has undertaken and to Whom (that is God) she must render account of the flock 
committed to her. ' 
74 Federazione S. Chiara di Assisi delle Clarisse di Umbria-Sardegna, Chiara di Assisi e le sue 
Fonti Legislative: Sinossi Cromatica, 48. 
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office of abbess necessitated consultation with the sisters it was nevertheless a 
huge responsibility. 75 
In her Testament, Clare also points to the hardship of office when she 
expresses the wish that the sisters live in charity together to make it less 
burdensome. 76 She also hints at her own ill health, which would have made it 
exceptionally arduous, when she urges Agnes of Prague to be circumspect 
regarding fasting: `Immo fragiles et omni corporali sumus debilitate proclivae. '" 
However, she ignores her own situation in this regard by interposing twice the 
statement `we who are well' which was far from the case. 78 
It has been shown that Clare's courageous spiritual conviction is implicit 
in her writings. These are oblique references to difficulties that had been endured, 
and problems, which had been faced and surmounted. Clare gave ample evidence 
that her role as abbess was one that required fortitude. In her letters to Agnes of 
Prague, the advice that she imparts, is born out of her personal struggle to 
maintain radical poverty against papal pressure to modify it. This can be seen in 
her injunctions to Agnes that she should be resolute; a quality that it can be safely 
assumed from Clare's own words that she possessed herself. 
75 J. Bezunartea, `Clare of Assisi and the Discernment of Spirits', Creyfriars Review, Supplement 
(1994), 52. 
76 The Testament in Clare ofAssisi: Early Documents, 59. 
77 E'crits, 108. `Rather we are frail and inclined to every bodily weakness'. 78 The Third Letter to Agnes of Prague in Clare of Assisi: Early Documents, 47. 
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Evidence of Clare's Continued Links to Francis and the Franciscan Order 
This section will use Clare's personal writings to demonstrate that 
following her conversion, contrary to the opinion of some scholars cited in 
chapter two, Francis continued to interact with Clare and support her. 
79 Not only 
did he give advice to the nascent Order but also he continued to support their 
development. Similarly, it will show that a continued contact existed with the 
Friars Minor up to Clare's death. 
Throughout her writings, Clare emphasises that the instigator of her way 
of life and guide to Christ was Francis. In fact, she restates the event first 
described by Thomas of Celano, which happened before her conversion, in which 
Francis declaimed a prophecy that a group of holy virgins would eventually live 
in San Damiano once he had rebuilt it. A prophecy, which Clare expresses as 
emanating from God though transmitted through Francis. 80 
In her Testament, Clare voices her indebtedness to Francis for making her 
aware of her vocation, that is union with Christ through emulation, a spirituality 
echoed by Francis: `Factus est nobis Filius Dei via, quarr verbo et exemplo 
ostendit et docuit nos beatissimus pater poster Franciscus, verus amator et 
imitator ipsius. '81 It was Francis and the whole company of heaven that gave 
them `a good beginning'. 82 Similarly, the opening words of Clare's Forma Vitae 
79 See in particular Jacques Dalarun, `Chiara e gli Uomini' and Maria Alberzoni, Clare of Assisi 
and the Poor Sisters in the Thirteenth Century, in particular. 
80 The Testament in Clare ofAssisi: Early Documents, 57, vs. 9-14. See also chapter two. 
81 Ecrits, 166. `The Son of God has been made for us the Way, which our blessed father Francis, 
His true lover and imitator, has shown and taught us by word and example. ' See also Gennaro, 
Chiara d'Assisi: Imagini di una Donna, 109. 
B2 The Testament in Clare of Assisi: Early Documents, 61. 'For this reason I bend my knee to the 
Father of our Lord Jesus Christ that, through the supporting merits of the Glorious and holy 
Virgin Mary, His Mother, and of our most blessed father Francis and all the saints, the Lord 
Himself, Who has given a good beginning, will also give the increase and final perseverance. ' 
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state her belief that Francis founded their Order. 
83 She elaborates on this point 
later in the same work: 
Postquam altissimus pater caelestis per gratiam suam cor meum dignatus 
est illustrare, ut exemplo et doctrina beatissimi patris nostri sancti 
Francisci poenitentiam facerem, paulo post conversionem ipsius, una cum 
sororibus meis obedientiam voluntarie sibi promisi. 84 
In her Testament, she makes the definitive statement that Francis was 
given to them by God as their founder and helper whilst they were his plant. 
85 In 
the same work, Clare recalls the joy that Francis expressed when he realised that 
she and her sisters had the same spiritual affiliation to deprivation, hard work and 
the contempt of the world, subsequently committing himself to giving them the 
same loving care he afforded the brothers. 86 
The assertion that Francis had a continued influence on the sisterhood is 
substantiated by Clare's statement in her Testament that he gave them a forma 
vitae. However, there is no indication of what it comprised, except for an 
injunction that they should always persevere in poverty. 87 There is further 
evidence of Francis writing a rule for the sisters when Clare states in her Forma 
83 `Forma vitae Ordinis Sororum Pauperum, quarr beatus Franciscus instit, ' Ecrits, 124. `The 
form of life of the Order of the Poor Sisters that blessed Francis established. ' The federation of 
the sisters of Umbria and Sardinia, Chiara di Assisi e le sue Font! Legislative have importantly 
identified these words as unique to Clare amongst others in the first two verses, which can 
otherwise be seen as borrowings, 22. 
84 Ecrits, 142. 'After the Most High Heavenly Father saw fit by His grace to enlighten my heart to 
do penance according to the example and teaching of our most blessed father, Saint Francis, 1, 
together with my sisters, willingly promised him obedience shortly after his own conversion. ' A 
similar statement can be found in Clare's Testament, see The Testament in Clare of Assisi: Early 
Documents, 58. 
85 `Et sicut Dominus dedit nobis beatissimum patrem nostrum Francescum in fundatorem, 
plantatorem et adiutorem nostrum in servitio Christi et in his quae Domino et beato patri nostro 
promisimus, qui etiam dum vixit sollicitus fuit verbo et opera semper excolere et fovere nos, 
plantulam suam, ' Ecrits, 176 and 178. `And as the Lord gave us our most blessed father Francis 
as founder, planter, and helper in the service of Christ and in those things we have promised to the 
Lord and our most blessed father, who while he was living was always solicitous in word and 
deed to cherish and take care of us, his plant. ' 
86 The Testament in Clare of Assisi: Early Documents, 58, vs. 27-9. 
87 The Testament in Clare of Assisi: Early Documents, 58, v. 33. Jean-Francois Godet, sees this 
statement as Clare's desire to represent Francis as their judicial founder, `A New, Look at Clare's 
Gospel Plan of Life', Greyfriars Review, Supplement (1991), at 37. 
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Vitae that he had written a `last will' for the sisters and rewrote it again just 
before his death. Certainly, she places the reference in the only chapter of her 
Forma Vitae, which is a statement of the importance of poverty and entirely her 
own composition. 88 Clare also refers to detailed rulings regarding daily fasting, 
including the phrase `as the writings of Saint Francis tell us', which may be part 
of the same document. 89 A letter from Gregory IX to Agnes of Prague supports 
such a conjecture. In it, he refers to a forma vitae which Francis had given the 
early sisters and which they should have now outgrown. 90 
Another way to detect the association between Clare and Francis is their 
similarity of language and this will be considered next. Francis had a simple 
direct style, not having received an extensive early education in Latin and used 
the services of a secretary for his Regula Bullata for example. Nevertheless, other 
works, from which many of the following examples come, were written down 
verbatim on his insistence that these words, probably preached to the friars in 
chapter, should be faithfully recorded 91 
88 It reads: `Ego frater Franciscus parvulus volo sequi vitam et paupertatem altissimi Domini 
Nostri Jesu Christi et Eius sanctissimae matris et perseverare in ea usque in finem; et rogo vos, 
dominas meas, et consilium do vobis, ut in ista sanctissima vita et paupertate semper vivatis. Et 
custodite vos multum, ne doctrina vel consilio alicuius ab ipsa in perpetuum ullatenus recedatis, ' 
Ecrits, 144. `I, little brother Francis, wish to follow the life and poverty of our most high Lord 
Jesus Christ and of His holy mother and to persevere in this until the end; and I ask and counsel 
you, my ladies, to live always in this most holy life and poverty. And keep most careful watch 
that you never depart from this by reason of the teaching or advice of anyone. ' 
"The Third Letter to Agnes of Prague in Clare of Assisi: Early Documents, 47, C. 30-36. For 
example, she writes: `Which are the specific feasts that our most glorious Father Francis urged us 
to celebrate in a special way by a change of food. ' Surprisingly the latest translation of the early 
documents, Regis Armstrong, The Third Letter to Agnes of Prague in The Lady: Clare of Assisi: 
Early Documents (New York, 2006), has erroneously omitted the last part of this citation ending 
on the word 'that'. These fasts are given as being every day except Sundays, and Christmas Day 
and discretionary obligations on Thursdays, Easter and various saints' days. They are much 
stricter than those found in the Bulla non Regulata or the Bulla Regulata. See The Earlier Rule 
and The Later Rule, both in Francis of Assisi: Early Documents, 11-13 and 5-9 respectively. 
Extreme fasting would not be appropriate for the friars who would expend greater energy as they 
went about preaching. 
90 Bullarium Francescanum Romanorum Pont /iicum, CCLXIV, 242. 
91 For more information, see Regis Armstrong in the introduction to Francis of Assisi: Early 
Documents, Vol. 1,13, the editors of the Franfoise d'Assise: Ecrits, 23-47 and Regis Armstrong 
and Ignatius Brady in the introduction to Francis and Clare: The Complete Works, 6-8 and 25 
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On this point, Agnese Acquadro and Chiara Mondonico in their detailed 
textual study of Clare's Forma Vitae cite words such as `moneo', `deprecor et 
exhortar' that Francis and Clare use habitually. 2 For example, Francis uses these 
expressions in his Regula Bullata: `moneo et exhortor frates meos in Domino 
Jesu Christo'; `moneo quoque et exhortor eosdem fratres'; and `moneo vero et 
exhortor in Domino Jesu Christo'. 93 Similarly, Clare in her Forma Vitae writes: 
`moneo, deprecor et exhortor sorores meas'; `moneo vero et exhortor in Domino 
Jesu Christo'. 4 The latter phrase is also repeated exactly in her Testament. 95 
Another example is found in Francis's Regula non Bullata. He writes: `Si 
quis autem ministrorum aloqui fratrum aliquid contra vitam nostrum praeciperet 
vel contra animam suam, non teneatur ei obedire. '96 He also adds: `quia illa 
obedientiam non est, in qua delictum vel peccatum committitur. '97 This replicates 
Clare's injunction to Agnes of Prague. She writes: `Si quis vero aliud tibi dixerit, 
aliud tibi suggesserit, quod perfectionem tuam impediat, quod vocationi divinae 
contrarium videatur... noli tarnen eius consilium imitari. '98 
Clare's style of writing in her letters to Agnes of Prague in particular, also 
shows a use of language and metaphor designed to be affective and immediate 
replicating the language used by Francis. For example, in her first letter, Clare 
writes: `0 beata pauperatas, quae diligentibus et amplexantibus earn divitias 
praestat aeternas! 0 sancta pauperatas, quam habentibus et desiderantibus a Deo 
92 Acquadro and Mondonico, 'La Regola di Chiara di Assisi: Il Vangelo come Forma Vita', 151. 
93 Francois d'Assise: Ecrits, 186,194,196. '1 admonish and exhort my friars in the Lord Jesus 
Christ'; 'I also admonish and exhort the same friars; ' 'I truly admonish and exhort in the Lord 
Jesus Christ. ' These are a selection of various examples in this work. See also Francis's 
Testament in Francis ofAssisi: Early Documents, 127, v34; 
94 Ecrits, 130 and 156 respectively. 
95 Ecrits, 178. 
96 Francois d'Assise: Ecrits, 130. `If anyone of the ministers commands one of the brothers 
something contrary to our life or his soul he is not bound to obey him. ' 
97 Ibid. 'Because obedience is not something in which a fault or sin is committed. ' 98Ecrits, 96. `If anyone should tell you something else or suggest something that would hinder 
your perfection or seem contrary to your divine vocation... Do not follow his counsel. ' 
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caelorum regnum promittitur et aeterna gloria vitaque beata procul dubio 
exhibetur. '99 In her last letter, she extols the abasement of Christ: `0 miranda 
humilitas, o stupenda pauperatas! Rex angelorum, Dominus caeli et terrae in 
praesepio reclinatur. ' 10° This is strikingly similar to Francis's Letter to the Entire 
Order with reference to the Eucharist: `O admiranda altitudo et stupenda 
dignatio! 0 humilitas sumblimis! 0 sublimitas humilis, quod Dominus 
universitatis, Deus et Dei Filius, sis se humiliate, ut pro nostra salute sub modica 
panis formula se abscondat! '10' 
In a final and longer example from the same letter, Clare uses a typical 
rhetorical device, repetition, to build up to a climax in her exultation of Christ: 
Cuius pulchritudinem/ omnia beata caelorum agmina/ incessabiliter 
admirantur, / cuius affectus afficit, / cuius contemplation reficit, / cuius 
implet benignitas, cuius replet suavitas, / cuius memoria lucescit suaviter, 
cuius odore mortui reviviscent. 102 
In Francis's Admonitiones, he uses the same device to extol those virtues, which 
will dispel vice: 
Ubi caritas est et sapientia, / ibi nec timor nec ignorantia. / Ubi est patientia 
et humilitas, / ibi nec ira perturbatio. / Ubi est pauperatas cum laetitia, ubi 
nec cupiditas nec avaritia. / Ubi est quies et meditatio, / ubi neque 
sollicitudo neque vagatio. 103 
" Ecrits, 86. `0 blessed poverty who bestows eternal riches on those who love and embrace her! 
0 holy poverty, God promises the kingdom of heaven and, in fact, offers eternal glory and a 
blessed life to those who possess and desire you. ' 
100 Ibid., 114. `0 marvellous humility! 0 astonishing poverty! The King of angels, the Lord of 
heaven is laid in a manger! ' 
1 °' Francois d'Assise: Ecrits, 248 and 250. `0 wonderful loftiness and stupendous dignity! 0 
sublime humility! 0 humble sublimity! The Lord of the universe, God and the Son of God, so 
humbles Himself that for our salvation He hides Himself under an ordinary piece of bread! ' 
102 Ibid., 112. `Whose beauty all the hosts of heaven increasingly admire/ Whose affection 
excites/ Whose contemplation refreshes, / Whose kindness fulfils, / Whose delight replenishes, / 
Whose remembrance delightfully shines, / By Whose fragrance the dead are revived. ' 
103 Ibid., 114. `Where there is charity and wisdom, / there is neither fear or ignorance. / Where there 
is patience and humility, / there is neither anger or disturbance. /Where there is poverty with joy, / 
there is neither greed or avarice. / Where there is rest and meditation, / there is neither anxiety not 
restlessness. ' The passage goes on to extol fear of the Lord and a heart full of mercy in the same 
way. 
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However, it must be remembered that the friars themselves adopted his mode of 
expression, such as Anthony of Padua, who also adopted this emotive way of 
writing as Bert Roest in his seminal work on Franciscan education has noted. 104 
Finally, on this point of language, a significant similarity is also found in 
the term that Clare applies to herself. It is not `abbess' but `plantula', a little plant 
of Francis which she expresses in the diminutive. 105 This can be seen as a direct 
comparison to Francis's reference to himself as `parvulus', a very insignificant or 
poor person. This term used in his Testament, his Letter to the Rulers of the 
Peoples, and his First Letter to the Custodians and on numerous other occasions, 
has been adopted as his most preferred epithet. 106 
Clare's writings also provide ample evidence of support from and contact 
with the Friars Minor in general. She cites three friars by name that she 
commends to Agnes of Prague: the first being Elias, Minister General of the 
Order. As this is interposed within advice to Agnes regarding adherence to 
absolute poverty, this recommendation is surprising as Elias was expelled from 
the Order, his love of luxury being cited as one of his offences. 107 Nevertheless, 
Clare clearly states that he gave her valuable advice. 108 The other two friars are 
Amatus and Bonaugura who are the bearers of her final letter to Agnes. Although 
104 Roest, A History of Franciscan Education (c. 1210-1517) (Leiden, 2000), 273-9. 
105 Ecrits, 174. 
'06 Francois d'Assise: Ecrits, 210,260 and 256 respectively. 
107 Both chapters one and two have noted that Elias was castigated for the grandiose nature of the 
Basilica of Saint Francis, which was his project after the saint's death. He was personally 
condemned for riding a horse, which Francis specifically forbade. 
108 Ecrits, 96. `In all of this, follow the counsel of our venerable father, our Brother Elias, the 
Minister General, that you may walk more securely in the commands of the Lord. Prize it beyond 
the advice of the others and cherish it as dearer to you than any gift. ' 
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nothing is known of them, they are offering support by undertaking what is by 
Clare's own admission a hazardous journey to Prague. 
109 
Apart from these specific references, Clare sets out an explicit 
organisational expectation of a link with the Franciscan Order in her Forma 
Vitae, which would have been in place for some time. ' 1° For example, the 
Cardinal Protector of the Order is referenced several times, as would be expected, 
his role of caring for the sisters having been established very shortly after the 
community's inception! He was to be consulted regarding the acceptance of a 
postulant; he would give permission to allow the door of the enclosure to be 
opened; and he appointed visitators. In her final clause, it is made mandatory that 
the Cardinal Protector will ensure that the basic tenets of their vocation were 
observed! 12 Clare also requests that the Minister General of the Friars Minor 
would help the sisters with the election of a new abbess, which Jean-Francois 
Godet has convincingly argued was not prescriptive but rather guiding them to 
unity of a common vision,. 
' 13 Similarly, the visitator, who oversaw the daily 
running of the monastery, the chaplain and two lay brothers, who were 
responsible for begging food for the sisters, were all drawn from the Friars 
Minor. "4 None of this was unusual and was replicated in other Orders. For 
109 The Fourth Letter to Agnes of Prague in Clare of Assisi: Early Documents, 49. Armstrong 
notes in a footnote that the friars are otherwise unknown. The names are puns, `beloved of God' 
and `good wishes'. 
110 See chapter two for examples of this interaction. 
1 See chapter two. 
112 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, C. II: 2, C. Xl: 7, C. 
XII: 1, and 12-13, pages 65,78,79, and 80 respectively. 
113 Godet, `A New Look at Clare's Gospel Plan', 54. 
114 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, C. XII, vs. 8-10 and 
5-6 respectively, page 79. 
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example, the Cistercians had a similar supportive relationship with their female 
branch. 1 15 
Clare's understanding of this duty of care is set out in her Testament and 
Forma Vitae's statement that Francis made them a promise that the Order would 
always be solicitous for their welfare. ' 16 Her Testament expresses her 
understanding of the situation: 
Sic recommendo et relinquo sorores meas, quae cunt et quae venturae 
sunt, successori beatissimi patris nostri Francisci et toti religioni, ut sint 
nobis in adiutorium proficiendi semper in melius ad serviendum Deo et 
observandam praecipue melius sanctissimam paupertatem. "7 
The remaining part of this section will look at Clare's writings to find 
similarities of spirituality between Clare and the Order of Friars Minor. These 
chiefly comprised the essential elements of the vita apostolica as understood 
from the Sermon on the Mount. In the forefront was absolute poverty. In 
conjunction with this was humility, the humility recognised in the life of Christ 
through the Incarnation. Also of importance was a devotion to the Passion and 
recognition of its significance both through meditation on the event and by 
partaking in the Eucharist. 
That poverty, which was fundamental to Clare, was also a founding tenet 
of the Friars Minor can be seen at the beginning of the Regula non Bullata in 
which Francis sets out his reason for insisting on absolute poverty, that is 
emulation of Christ: 
115 For example see C. Lawrence, Medieval Monasticism (London, 1984), 227-30. He notes the 
similar arrangements, but that they had objections and difficulties. 
116 The Testament in Clare of Assisi: Early Documents, v. 29,58. The Form of Life of Clare of 
Assisi in Clare of Assisi: Early Documents, C. VI: 4.74. 
117 Ecrits, 176 and 178. `So I commend and leave my sisters, both those present and those to 
come, to the successor of our blessed Father Francis and to the entire Order, that they may always 
help us to progress in serving God more perfectly and, above all, to observe more perfectly most 
holy poverty. ' 
132 
Regula et vita istorum fratrum haec est, scilicet vivere in obedientiam, in 
castitate et sine proprio, et Domini nostri Jesu Christi doctrinam et 
vestigial sequi, qui dicit: " Si vis perfectus esse, vade et vende omnia quae 
habes, et da pauperibus et habebis thesaurum in caelo; et veni sequere 
me. 9, i is 
His Regula Bullata and Testament confirm his continued adherence to this 
principle. ' 19 The allegorical work referenced above, Sacrum Commercium Sancti 
Francisi cum Domina Pauperate endorses this belief. In it, the personification of 
`Lady Poverty' admonishes Francis and his brothers to be faithful to her so that 
she will grace them with her continued presence. 120 
Clare also notes the link herself between Francis and absolute poverty. As 
we have seen, her Testament and Forma Vitae have citations from a forma vitae 
that Francis wrote for them, which emphasises poverty. "' For both it was a 
necessary observance in order to follow the vita apostolica and emulate Christ's 
incarnation into human poverty, as Clare expresses in The Second Letter to Agnes 
of Prague: `Sed pauperem Christum, virgo pauper, amplectere. Vide 
contemptibilem pro to factum et sequere, facta pro ipso contemptibilis in hoc 
, 122 mundo. 
"8 Francois d'Assise: Ecrits, 122 and 124. `The rule and life of these brothers is this, namely: "to 
live in obedience, in chastity, and without anything of their own, " and to follow the teaching and 
footprint of our Lord Jesus Christ, Who says: "If you wish to be perfect, go, sell everything you 
have and give it to the poor, and you will have treasure in heaven; and come, follow me. "' 
119 The Later Rule in Francis of Assisi: Early Documents, C. II: 5, page 100. The Testament in 
Francis ofAssisi: Early Documents, v. 16,124. 
120 The Sacred Exchange Between Francis and Lady Poverty in Francis of Assisi: Early 
Documents, 549-551. Although the date of this work is not certain, 1238 has been given as a 
possibility. Michael Cusato sees this work as an attempt by some friars to express in veiled terms 
a need to return to their original ethos of absolute poverty, `Commercium: From the Profane to the 
Sacred', in J. Hammond (ed. ), Francis of Assisi: History, Hagiography and Hermeneutics in the 
Early Documents (New York, 2004), 179-209, at 201. 
121 Testament and Form and Manner of Life of Clare of Assisi both in Clare of Assisi: Early 
Documents, at 58 and 71-2 respectively. 
122 Ecrits, 96. `But as a poor virgin, embrace the poor Christ. Look upon Him Who became 
contemptible for you, and follow Him, making yourself contemptible in this world for Him. ' 
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Moreover, poverty was for Clare, as revealed in her Forma Vitae, not 
judicially imposed from outside but emanating from within. 123 This could equally 
be applied to Francis who in the Regula non Bullata, expresses his loathing of 
money and empathy through poverty with the disadvantaged and Christ. 
124 The 
following citation from Clare's Forma Vitae echoes this belief 
Sorores nihil sibi approprient.... mittant pro eleemosyna confidenter, nec 
oportet eas verecundari, quia Dominus pro nobis se fecit pauperem in hoc 
mundo. Haec est ilia celsitudo altissimae paupertatis, quae vos, carissimas 
sorores meas, heredes et reginas regni caelorum instituit, pauperes rebus 
fecit, virtutibus sublimavit. Haec sit portio vestra, quae perducit in terram 
viventium. Cui, delectae sorores, totaliter inhaerentes nihil aliud pro 
nomine Domini nostri Jesu Christi et eius sanctissimae matris in 
perfectuum sub caelo habere velitis. 125 
This passage appears to be a transcription of the Regula Bullata, thereby giving 
further evidence of influence from this quarter. 126 Michael Cusato also sees 
poverty as being not a dimension of the early Franciscan vocation but the whole 
vocation itself 127 Therefore, poverty, which was an essential founding tenet of 
the Friars Minor, was also a fundamental principle in Clare's writings. 
Conclusively her Testament gives the injunction that the sisters should uphold 
this maxim indefinitely: `Iterum atque iterum voluntarie nos obligavimus 
123 See Carney, The First Franciscan Woman, 124. 
124 The Earlier Rule in Francis ofAssisi: Early Documents, 69-71. 
125 Ecrits, 146 and 148. `Let the sisters not appropriate anything-let them confidently send for 
alms. Nor should they be ashamed, since the Lord made Himself poor in this world for us. This is 
the summit of the highest poverty which has established you, my dearest sisters, heiresses and 
queens of the kingdom of heaven; it has made you poor in the things [of this world] but exalted 
you in virtue. Let this be your portion which leads to the land of the living. Clinging totally to 
this, my most beloved sisters, for the name of our Lord Jesus Christ and His most holy mother, do 
not ever wish to have anything else under heaven. ' 
126 The Later Rule in Francis of Assisi: Early Documents, C. VI, vs. 1-6, page 103. According to 
the research of the Federation of the Sisters of saint Clare of Umbria and Sardinia's research the 
wording is almost identical. 
127 M. Cusato, `The So-Called First Letter of Clare to Agnes of Prague (1234) in J. Hammond 
(ed. ), Francis of Assisi: History, Hagiography and Hermeneutics in the Early Documents (New 
York, 2004), 188-93 at 191. Michael Cusato has uniquely questioned Clare's authorship of this 
letter. 
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dominae nostrae sanctissimae paupertai, ne post mortem meam sorores, quae sunt 
et quae venturae sunt, ab ipsa valeant ullatenus. ' 128 
Another aspect of Franciscan charism, which Clare displays, is a devotion 
to the Office of the Passion and the Eucharist. Clare initially expresses this in her 
first letter to Agnes of Prague: `In sancto servitio confortamini pauperis Crucifixi 
ardenti desiderio inchoato, qui pro nobis omnibus, crucis sustinuit passionem. '129 
An extended example of this devotion is in Clare's second letter, which forms a 
crucial part of her mystical guide to contemplation, as has been seen above, and 
is in any case part of the Franciscan tradition of imitatio Christi: 
Sponsum tuum prae filiis hominum speciosum, pro salute tua factum 
virorum vilissimum, despectum, percussum et toto corpore multipliciter 
flagellatum, inter ipsas crucis angustias morientem, regina praenobilis, 
intuere, considera, contemplare, desiderans imitarti. Cui si compateris 
conregnabis, condolens congaudebis, in cruce tribulationis commoriens 
cum ipso in sanctorum spendoribus mansiones aethereas possidebis et 
nomen tuum in libro vitae notabitur futurum inter hominess gloriosum. 130 
In the same way, in her letter to Ermentrude of Bruges Clare urges her to 
meditate constantly on the mysteries of the cross. 131 Clare also addresses 
Eucharistic practice into her Forma Vitae where she carefully establishes a 
regular pattern of participating in the Eucharist seven times a year. 132 
From these examples alone, it can be seen that Clare expresses the same 
spirituality as Francis in his Second Version of the Letter to the Faithful, which is 
128 Ecrits, 174. `Time and time again we willingly bound ourselves to our Lady, most holy 
Poverty, that after my death, the sisters, those present and those to come, would never turn away 
from her'. See also Clare's Forma Vitae, C. VI: 10-15. 
129 Ecrits, 86. `Be strengthened in the holy service which you have undertaken out of a burning 
desire for the Christ Crucified Who for the sake of all of us took upon Himself the Passion of the 
Cross. ' 
130 Ecrits, 96 and 98. `Your Spouse, though more beautiful than the children of men became, for 
your salvation, the lowest of men, was despised, struck, scourged untold times throughout His 
entire body, and then died amid the suffering of the Cross. 0 most noble Queen, Gaze upon 
[Him], consider [Him], contemplate [Him], as you desire to imitate [Him]. If you suffer with 
Him, you will reign with Him. [If you] weep [with Him], you shall rejoice with Him; [If you] die 
with Him on the cross of tribulation, you shall possess heavenly mansions in the splendour of the 
saints and, in the Book of Life, your name shall be called glorious among men. ' 
131 The Letter to Ermentrude of Bruges in Clare ofAssisi: Early Documents, 54-5. 
132 The Form of Life of Clare of Assisi in Clare ofAssisi: Early Documents, 68. 
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taken up with a description of the Passion. He sets out the significance of this 
sacrifice for mankind, together with the necessity of participating in the Eucharist 
and veneration of those who administer it. 
133 In his First Letter to the Custodians 
and Letter to the Entire Order, Francis also adds various stipulations regarding 
the Host, which he wishes to be preserved reverently. 
134 Significantly, he wrote 
the Office of the Passion, the only liturgical work he composed. 
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This emphasis can be seen as stemming from the Fourth Lateran 
Council's ruling that there should be a renewal of liturgical practice and regular 
reception of the Host in contrast to previous custom where elevation was used as 
a substitute for participation. 
136 Francis and Clare were therefore observing the 
new ruling and making Eucharistic participation fundamental to their worship. 
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Furthermore, Giles Constable notes that by the twelfth century, meditation on the 
Passion of Christ in order to enhance one's love for God had become common 
practice, particularly in the writings of Bernard of Clairvaux on the Song of Songs 
and William of Saint Thierry. 
13' He believes it reached its apogee in Francis 
133 Later Admonition and Exhortation to the Brothers and Sisters of Penance (Second Version of 
the Letter to the Faithful) in Francis of Assisi: Early Documents, vol. 1,45-51, at 45-6 and 47 
respectively. 
134 The First Letter to the Custodians, 2-5, and A Letter to the Entire Order, 34-7, in Francis of 
Assisi: Early Documents, vol. I, 56 and 119 respectively. For example, Francis urged that the 
receptacles uses to hold it should be scrupulously clean. M. Blastic also cites Francis' injunction 
in the Regula non Bullata, VI: 3-4, that they should wash each other's feet, to substantiate an 
argument that Francis's Eucharist practice was acted out through practical expressions, 'Clare of 
Assisi, The Eucharist and John 13', in M. Hone (ed. ), Clare ofAssisi: Investigations, 21-46 at 35- 
8. 
135 The Office of the Passion in Francis of Assisi: Early Documents, 139-157. Laurent Gallent, in 
a new translation of this work believes that it best fits the genre of a medieval geste, tracing the 
trial and conquest of a hero, The Geste of the Great King: Office of the Passion of Francis of 
Assisi (St. Bonaventure, 2001). 
136 For more detail see Armstrong in Clare of Assisi: Early Documents, 68 and Godet, 'A New 
Look at Clare's Gospel Plan', 53-4. 
137 See also Cremaschi and Acquadro, Scritti di Santa Chiara, 125 and Flanagan, 'Medieval 
Epistolary Genre and the Letters to Agnes of Prague', 56. 
13 G. Constable, 'The Ideal of the Imitation of Christ', in his Three Studies in Medieval Religious 
and Social Thought (Cambridge, 1995), 143-248, at195-219. Interestingly, he cites the crucifix 
depicting a suffering Christ, Christus patiens, as aiding this spirituality. It was such a crucifix that 
Francis was praying to when he had his conversion at San Damiano. 
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whose reception of the stigmata could be seen as the result of his 
intense 
meditations on the cross. 
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Humility can also be regarded as a quality closely associated with the 
early Friars Minor. There are strong indications in Clare's writings that she was 
also concerned to uphold this virtue. Both Clare and Francis saw this as important 
in order to emulate Christ, who humbled himself through the Incarnation. Clare's 
humility is evident in her letters to Agnes of Prague, in which the first is formal 
and obsequious of necessity, but is followed by others couched in the same terms. 
Clare continues to write of herself as an `unworthy servant', and praises Agnes's 
achievements whilst denigrating her own: `Tantaque in Domino exsultatione 
respiro, quanto to novi et arbitror vestigiorum pauperis et humilis Jesu Christi tam 
me quarr in aliis ceteris sororibus imitationibus mirifice supplere defectum. '140 
Similarly, in her Testament Clare writes that she is the `lowly and unworthy 
handmaid of Christ' and `servant of the Poor Ladies'. 141 
Injunctions concerning the necessity of humility on the part of an abbess 
can also be seen as reflecting Clare's ethos. Although they are chiefly in her 
Forma Vitae, two significant references can be found in her Testament. In one 
Clare urges a future abbess to exceed the other sisters more through her virtues, 
than through her superiority of office, a point echoed exactly in her Forma 
Vitae. 142 In the other, Clare is insistent that her successor should consult with the 
139 Ibid., 219 
140 Ecrits, 100. `And I sigh with so much more exultation in the Lord as I have known and believe 
that you supply most wonderfully what is lacking both in me and the other sisters in following the 
footprints of the poor and humble Jesus. ' 
141 The Fourth Letter to Agnes of Prague in Clare of Assisi: Early Documents, 40 and The 
Testament in ibid., 59 for example. Anton Rotzetter has observed that Francis considered such 
terminology as equivalent to the highest praise, `II Servizio negli Scritti di Chiara: Subordinazione 
o Maturitä? ' in D. Covi and D. Dozzi (eds. ), Chiara: Francescanesimo at Femminile (Rome, 
1992), 319-57 at 320. 
142 The Testament in Clare of Assisi: Early Documents, 60. The Form of Life of Clare of Assisi in 
ibid., C. 1V, v. 9, page 69. 
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sisters in order to provide for them both spiritually and physically. 
143 She 
therefore sees the office as one of service rather than command. Regis Armstrong 
perceptively notes that she does not use the term `abbess' in this work preferring 
to use the term `in an office'. 144 In a chapter nearing the end of her Forma Vitae 
Clare gives a clear indication of her own modus operandi of service and humility 
in her advice to an abbess: `Abbatissa vero tantam familiarem habeat circa ipsas, 
ut dicere possint ei et facere sicut dominae ancillae suae. Nam ita debet esse, 
quod abbatissa sit omnium sororum ancilla. '145 
To summarise, Gregory Baker identifies the life of the sisters in San 
Damiano as a practical connection to the Franciscan charism, which is found in 
Francis's Salutation of the Virtues. 146 This citation illustrates this point: `Sancta 
pauperatas confundit cupiditatem et avaritiam et curas huius saeculi. Sancta 
humilitas confundit superbiam et omnes homines, qui sunt in mundo, similiter et 
omnia, quae in mundo sunt. ' 147 As the sisters' life was entirely governed by the 
Daily Office, which Clare's Forma Vitae stipulates should accord with that of the 
Friars Minor, it is apparent that their spiritual practice was also inextricably 
linked. 148 
The foregoing has set out compelling evidence from Clare's writings to 
show that Francis had a sustained influence on Clare's development. The sources 
143 Ibid., 11.63-6, pages 60-1. 
'4' Ibid., 60. 
145 Ecrits, 156. 'Let the Abbess, on her part, be so familiar with them that they can speak and act 
with her as ladies do with their servant. For this is the way it must be: the Abbess should be the 
servant of all the sisters. ' 
146 G. Baker, `The Ladies of Virtue: Considering a New Lens for the "Salutation of the Virtues, ", 
The Cord, 55 (2005), 167-77 at 171. 
147 Francois d'Assise: Ecrits, 272. `Holy Poverty confounds the desire for riches, greed, and the 
cares of this world. Holy Humility confounds pride, all people who are in the world and all that is 
in the world. ' 
149 The Form of Life of Clare of Assisi in Clare ofAssisi: Early Documents, C. III, vs. 1-7. Clare's 
stipulations match those of the Regula non Bullata for the lay brothers. See The Earlier Rule in 
Francis of Assisi: Early Documents, vol. I, C. V, 65-66. 
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indicate that Francis was instrumental in assisting the sisters in both the 
formation of San Damiano and in their continued existence. Furthermore, a 
continuous link was maintained with the Order until Clare's death. Its charism 
and the influence of individuals has been seen to have a sustaining effect. 
Clare as Seen in her Writings as Founder of a Religious Order 
Evidence in Clare's writings that she founded a religious Order, will be 
oblique, as her proven humility would not predispose her to make such a claim. 
This is perhaps the reason for some scholars believing that this was not the 
case. 149 Therefore, it will be necessary to seek implications of her foundation 
rather than particular assertions. Furthermore, as has been seen earlier, Clare 
regarded Francis as the founder of their way of life. 
Clare's Testament points to her belief that God had ordained their 
foundation, which was articulated in a prophecy delivered by Francis when he 
rebuilt San Damiano. Although repeating the account given by Thomas of 
Celano in the Vita Secunda, Clare gives a more detailed account of the wording 
of this prophecy. She writes that Francis not only foretold that `holy virgins of 
Christ' would live there but that they would glorify the Church by their 
celebrated and holy manner of life. 
150 Furthermore, she states that this was a 
prophecy not only applicable to the sisters presently at San Damiano but also for 
generations to come, thereby stating her belief that the continuance of this Order 
had also been ordained. 15' Obviously, her elaboration on the wording of Thomas 
of Celano's text has given rise to some scholarly speculation as to its origins. For 
149 The many articles written by Maria Alberzoni hold the view that the Order was initiated by the 
papacy, as earlier chapters have indicated. 
so Ecrits, 168. "`Quoniam adhuc erunt dominae ibi, quarum famosa vita et conversatione sancta 
lorificatibitur Pater poster caelestis in universa Ecclesia sua sancta. "' r51 
The Testament in Clare of Assisi: Early Documents, v. 17, page 57and v. 31 page 58. 
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example, Marco Bartoli offers the solution that Clare was the original source of 
the story and that Thomas of Celano condensed it. 
' 52 The circumstances behind 
the transmission do not alter the importance that Clare obviously felt it had in 
respect of their inception. 
Initially neither Clare nor Francis intended to found an Order, and in 
Clare's case, she regarded herself as part of the fraternitas established by 
Francis. 153 Nevertheless, the popularity of their calling obliged them both to 
recognise a responsibility for the direction of their adherents. It is Clare's solution 
to this, her Forma Vitae, which will be considered next. The detailed examination 
of this manuscript shows influences from the Benedictine Rule, Cardinal 
Ugolino's Forma Vitae, and both Franciscan Rules. However, many additions are 
unique to Clare. '54 For example, the Rules cited above are prescriptive but Clare 
introduces an element of flexibility by using the word `discretion' abundantly 
when writing of the duties of the abbess. This is evident in the section dealing 
with the clothing of novices. 155 The verse referring to this reads: `Abbatissa vero 
de vestimentis discrete eisdem provdeat secundam qualitates personarum et loca 
et frigidas regiones, sicut necessitati viderit expedire. '156 The words in italics 
have been inserted by Clare into what is otherwise a borrowing from the Rule of 
Saint Benedict. She is therefore tempering the injunction according to the 
discretion of the abbess and giving it her unique desire for flexibility. Likewise, 
other words with a similar meaning such as `prudence', `prudentens', are used to 
152 Marco Bartoli, Clare ofAssisi, 86. 
133 E. van den Goorbergh gives a long study on this point in, `United Through the `Grace of Our 
Origins", in a private publication s. a., Communion and Communications. 
134 Federazione S. Chiara di Assisi delle Clarisse di Umbria-Sardinia, Chiara di Assisi e le sue 
Fonti Legislative. 
iss The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, V: 3, page 70 and I I: 
16. 
156 Ecriis, 128. `In fact, let the Abbess, with discernment, provide them with clothing according to 
the diversity of persons, places, and seasonal and cold climates, as it shall seem expedient to her 
by necessity. ' 
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describe how an abbess should deal with allowing outsiders into the monastery 
for funerals and for punishing less serious offences. 157 These novel insertions 
indicate Clare's desire for a flexible approach to situations. 
Jesus Bezunartea sees this flexibility, which he defines as seeking 
guidance from the Holy Spirit to solve issues rather relying on comprehensive 
legislation, as having a history within Franciscan spirituality. 158 He cites 
Francis's Admonitiones as the instigation of this process, stating that for a person 
to seek guidance in this way they must have inner poverty, humility and minority 
in relation to others. 159 A definition that is redolent in all Clare's writings. 
Apart from the innovation of Clare's Forma Vitae being the first extant 
Rule written by a woman for women to receive papal approval, it is also unique 
in its time to insist on absolute poverty within strict enclosure. 160 Agnes 
Acquadro and Chiara Mondonico recognise its uniqueness as being an expression 
of the evangelical and penitential life within an enclosed Order. 16' They see it as 
less of a rule and more of a vocation, an encounter with Christ. 162 Similarly, 
Margaret Carney compares it to Francis's Regula Bullata, which necessitated 
oneness with Christ, although in Clare's case expressed through enclosure., 63 She 
rightly observes that poverty was their unifying force. ' 64 Certainly, Clare allows 
no latitude on this subject. In the section dealing with this topic, which is entirely 
her own composition, Clare insists that the abbesses who succeed her are bound 
157 Ibid., XII: 11, page 79 and IX: 17, page 76 respectively. 
158 Bezunartea, `Clare of Assisi and the Discernment of Spirits', 7-13. 
159 For example Admonition VII, XII, and XX, Admonitions in Francis of Assisi: Early 
Documents, 128-138. Bezunartea, `Clare of Assisi and the Discernment of Spirits', 10. 
160 Carney, The First Franciscan Woman, 19. See also Armstrong in The Form of Life of Clare of 
Assisi in Clare of Assisi: Early Documents, 62. 
t61 Acquadro and Mondonico, `La Regola di Chiara di Assisi', 153. 
162 Ibid., 154. 
163 Carney, The First Franciscan Woman, 124-131. 
164 Ibid., 18. 
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to uphold poverty `in finem'. 165 Roberta McKelvie conjectures such injunctions 
may have arisen from Clare witnessing the way in which the Franciscans moved 
away from its strict observance. However, it could equally have resulted from the 
considerable personal pressure, which Clare had been put under to ameliorate her 
stance on this issue. 166 Certainly, she can be credited with the establishment and 
maintenance of this prerequisite, which was the core of the sisters' corporate 
existence. 
Further evidence of Clare's foundation of an Order is found in the 
programme of spiritual development in her Testament and Forma Vitae. This can 
be seen in Clare's injunction that the abbess should make herself available to the 
sisters as a confidant. 167 Her desire that she should mould them spiritually 
enunciates the same concern: `Quae in sancta conversatione et honestis moribus 
iuxta formam professionis nostrae eas diligenter informet. '168 However, even 
here, Clare reiterates the need for collective responsibility: `Sint vero sollicitae 
semper invicem servare mutuae dilectionis unitatem, quae est vinculum 
perfectionis. '169 Jean-Francois Godet notes that the abbess is requested to inspire 
165 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, C. VI: 11, page 72. 
Agnes Acquadro and Chiara Mondonico note the frequent use of 'declinare', in Clare's 
Testament, regarding poverty, emphasising that the sisters should never swerve from its 
observance, They identify verses 34 -36,39 and 43 in particular, 'La regola de Chiara di Assisi', 
195. 
166 R. McKelvie, 'Clare's Rule: Weaving Together Law and Life' in M. Ilone (ed. ), Clare of 
Assisi: Investigations, 1-20 at 15. Margaret Carney makes a similar point adding that poverty for 
the Friars Minor had become a fiction by the time Clare's Forma Vitae was approved, The First 
Franciscan Woman, 126. 
167'Sic etiam tam benigna et communis, ut secure possint manifestare necessitates suas et 
recurrere ad earn omni hora confidenter, sicut eis videbitur expedire, tam pro se quam pro 
sororibus suis, ' 
Ecrits, 180. 'Let her also be kind and available that they may safely reveal their 
need and confidently have recourse to her at any hour, as they see fit both for themselves and their 
sisters. ' 
169 Ibid., 128. `She shall diligently form them in a holy way of life and proper behaviour 
according to the form of our profession. ' 
169 Ibid., 156. `Let them be always eager to preserve among themselves the unity of mutual love 
which is the bond of perfection. ' 
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and educate not solely administer. 170 Clare's personal concern for the sisters is 
also in evidence in her third letter to Agnes of Prague when she cautions her not 
to take her fasting to dangerous extremes in her desire to follow the Franciscan 
charism. 
171 
Thus, Clare's Forma Vitae is a document written from the standpoint of 
one who is experiencing life within the Order rather than that of a superior 
issuing instructions, all of which is reminiscent of early Franciscan practise. 172 
The heart of Clare's approach to the responsibility of caring for the sisters can be 
found in one statement in her Testament and sums up her philosophy for the 
Order: 
Ut mater earum videns caritatem, humilitatem et unitatem quarr invicem 
habent, omne onus quod de officio tolerat, levius portet et quod molestum 
est et amarum, propter earum sanctam conversationem, ei in dulcedinem 
convertatur. 173 
Aside from the spiritual issues, which Clare addresses in her Forma Vitae, 
she also tackles mundane occurrences with which she must have contended 
during her period as abbess. These also show a care for the continued well-being 
of the Order and a desire to convey advice from which the future abbesses could 
profit. They include procedures for the fair distribution of alms; arrangements for 
speaking to outsiders at the grille; and the avoidance of repeating scandal heard 
Godet, 'Clare the Woman as Seen in Her Writings', 23. 
'" Edith Van den Goorbergh and Theodore Zweerman believe that Agnes may have intended to 
undergo a hunger strike out of disappointment that her rule, which had included radical poverty, 
was refused by Pope Gregory IX, Light Shining Through a Veil, 206-9. For Gregory's letter of II 
May 1238 Angelis gaudium, see Bullarium Francescanum Romanorum Pontificum (Assisi, 
1983), 242, and Clare of Assisi: Early Documents, 371-4. It sets out his belief that Francis's 
Forma Vitae with its insistence on radical poverty should be set aside. lie wrongly asserts that 
Clare and her sisters have already done this. 
"Z In her Testament, v. 79,61, Clare also uses the term `beloved sisters', 169. 
173 tcrits, 180 and 182. 'So that seeing the charity, humility and unity they have towards one 
another, their mother might bear all the burdens of her office more easily, and, through their way 
of life, what is bitter might be changed into sweetness. ' Interestingly these words bear similarities 
to Saint Paul's Letter to the Galatians, VI: 2: `Bear ye one another's burdens: and so you shall 
fulfil the law of Christ. ' 
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outside the enclosure. 174 Therefore, Jean-Francois Godet assertion that Clare's 
Forma Vitae is the expression of forty years lived experience within the 
community can be seen as correct. 175 
Clare's writings also reveal a belief that the sisters would have a 
continued existence. For example, her Testament has injunctions regarding 
important issues, such as poverty, to which future sisters must adhere: `Iterum 
atque iterum voluntarie nos obligavimus dominae nostrae sanctissimae paupertati, 
ne post mortem meam sorores, quae sunt et quae venturae sunt, ab ipsa valeant 
ullatenus declinare. 076 It is clear that Clare perceived that her community would 
have an existence beyond her life span. They constituted an Order to which she 
significantly gave the name, the `Poor Ladies' as opposed to the `Order of San 
Damiano' the term used by Cardinal Ugolino, later Pope Gregory IX. '" 
When writing in her Testament Clare asserts that she was enlightened by 
God to do penance according to Francis's example. 178 Subsequently, she writes 
that she was joined by sisters whom the lord had given her: `Una cum paucis 
sororibus quas Dominus mihi dederat paulo post conversionem meam. '179 This 
statement replicates that of Francis, also in his Testament, in which he writes that 
following a call to do penance, the Lord gave him some brothers. 180 Both see 
themselves as graced by God and chosen to do his work. Furthermore, both 
174 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, C. VII: 4-5, page 73; 
C. IV: 20-21, page 70; C. IX: 16, page 76 respectively. More examples can also be found 
regarding murmuring and not keeping anything in the monastery. 
'7 Godet, 'A New Look at Clare's Gospel Plan of Life', 26-7. 
176 Ecrits, 174. 'Time and again we bound ourselves to our Lady, most holy Poverty, that after 
my death, the sisters, those present and those to come, would never turn away from her. ' 
17 Testament in Clare of Assisi: Early Documents, v. 37, page 59. For comparison see The Letter 
of Pope Gregory IX (1228) in Clare of Assisi: Early Documents, 103, in which he writes to: 'The 
Abbess and community of the Enclosed Nuns of San Damiano in Assisi. ' 
178 Testament in Clare ofAssisi: Early Documents, vs. 24-6, page 58. 
179 Ecrits, 170. 'I together with a few sisters whom the Lord had given me after my conversion. ' 
180 The Testament in Francis of Assisi: Early Documents, Vol. 1,125. 
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believed they were given adherents to facilitate this task, which in each case 
became a religious Order. 
Conclusion 
It is primarily apparent from the findings in this chapter, particularly 
Clare's letters, that she knew her vocation was to be a bride of Christ. 
Inextricably bound to this vocation was her adherence to absolute poverty. Clare 
was certain that this was essential in order to be worthy of her heavenly 
Bridegroom, whose life had been grounded in poverty. Furthermore, the 
language, which she uses to convey her understanding of this nuptial role, 
emanates from earlier monastic sources. Whilst the liturgy and Biblical exegesis 
could be expected as the origins of this language, it also has echoes of patristic 
and monastic especially Cistercian writers. Whilst there were no texts in San 
Damiano the liturgy and preaching were major points of transference of these 
traditions. Clare together with other enclosed women was able to retain 
scholarship that she had received aurally to her own purpose in a way that shows 
complete understanding of the original concept. The mirror image and its deep 
theological connotations is a case in point. 
Clare's writings point to a charismatic leader. Her devotion to poverty in 
particular, resonates with the charismatic criteria identified by Weber. Clare also 
displayed a conviction of her vocation and its importance together with a desire 
to bring others to this realisation. Courageous spiritual conviction has been 
evidenced in Clare's letters and Testament. Her advice to Agnes of Prague to 
stand firm regarding poverty is one example. In her Testament Clare's 
autobiographical passages remind the reader of the struggles that the early 
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community had to endure, as regards not only a rigorous life-style but also the 
opprobrium of their families and friends. 
Links to Francis and the Friars Minor are also expressed extensively in 
these works. Clare's writings indicate continued support from Francis. Following 
his death individual brothers, together with officials in the Order had a significant 
part in the life of the sisters in San Damiano and Clare in particular. It is clear 
from her writings that she believed that these links were sustained. 
Finally, evidence from Clare's writings confirm that she founded an 
Order. Although her Testament and Forma Vitae credit Francis with their origins, 
nevertheless it is apparent from all the texts that the organisation and continuance 
of this small group became Clare's responsibility. By the time, that she wrote her 
Testament it is obvious that she saw the sisters as having an existence for many 
years to come. Above all, Clare wrote a Forma Vitae for her community. This 
was intended for the use of her community at San Damiano and also for in excess 
of one hundred and fifty monasteries extant at the time of her death. This Forma 
Vitae being the first written by a woman for women and having papal approval is 
the outstanding confirmation of Clare's foundation of this Order. The next 
chapter will expand the field of this thesis and look for confirmation of these 
findings in iconography and architecture. 
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Chapter Four 
An Assessment of the Life of Clare through Visual Sources 
Introduction 
The previous chapters have shown that diverse textual sources reveal 
threads of similarity in their perception of the life of Clare of Assisi. They 
confirm her sanctity, the importance of her vocation as a bride of Christ and its 
inextricable link with her vow of absolute poverty. Similarly, these chapters 
have demonstrated that a continued connection with the Franciscan Order was a 
major concern for Clare together with the preservation of that Order's founding 
precepts. Reports of the maintenance of these fundamental principles reveal 
Clare's courageous spiritual conviction as evidenced in, Il Processo, her vitae 
and papal documents together with her personal writings. 
This chapter moves away from a consideration of textual sources to 
follow the same line of inquiry using iconography and architectural evidence. 
The focus in the latter case will be the convent building of San Damiano and the 
sisters' new location, the Basilica of Santa Chiara in Assisi. Images of Clare will 
be considered from diverse locations, though the Basilicas of Saint Francis and 
Santa Chiara are of paramount importance in a study of this sort. ' A relevant 
history of the works consulted will be given as the inquiry continues, including 
such factors as patronage and intended audience if known. 
The nature of this material necessitates going beyond the period in which 
the written sources can be set. These texts are in the main coeval and thus form 
1 Images of these basilicas can be found at the end of the Appendix of Images. The Basilica of 
Saint Francis is divided into an upper and lower level, joined by an internal staircase at the West 
end, which is unusually the site of the High Altar in each case. Below this altar in the Lower 
Basilica is the tomb of Saint Francis, which was originally encased in iron bars and sunk into 
solid rock. 
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the earliest phase of writing concerning Clare. Similarly, the selected 
iconographical and architectural sources emanate from the earliest period of this 
genre. However, as the death and usually the canonization of the saint had to 
occur before such work was undertaken the terminus ante quem is naturally later 
than the written sources. A similar logic lies behind William Cook's decision to 
terminate his catalogue of images of Francis at 1320. He argues that beyond that 
date the numbers increased dramatically making the task nigh impossible, 
whereas if he placed it earlier the iconography of the Upper Basilica of Saint 
Francis at Assisi would be omitted. 2 The same argument can be made for the 
Basilica of Santa Chiara where disputes over the change of ownership delayed 
the instigation of building work. 3 
This argument justifies the extension of the period under consideration in 
this chapter to c. 1360, although some reference may be made to later depictions, 
which confirm the consolidation of a particular concept. Although in the 
minority, these images include some public commissions, which provide a useful 
point of comparison and relate back to the evidence given in 11 Processo by 
citizens of the city. This period also saw the climax of the problems within the 
Franciscan Order alluded to in earlier chapters. A severe famine, 1315-1317, and 
the decline in the spiritual integrity of the papacy culminating in its withdrawal to 
Avignon, 1307-1373, led the Spiritual Franciscans to revive their eschatological 
2 W. Cook, Images of Saint Francis of Assisi in Painting and Stained Glass from the Earliest 
Images to c. 1320 in Italy: A Catalogue (Cittä di Castello, 1999), 15. 
3 Marino Bigaroni notes that the canons of the Cathedral of San Rufino were unwilling to release 
the church of San Georgio to the sisters who intended to rebuild it as their new monastery and 
shrine to Clare. This opposition reached its height in July 1257 when Pope Innocent IV threatened 
to excommunicate them if they did not comply with this request, 'Origine e Sviluppo Storico 
della Chiesa', in M. Meier and E. Lunghi (eds. ), La Basilica di S. Chiara in Assisi (Perugia, 
1994), 13-80 at 13-17. See also H-R. Meier, 'Protomonastero e Chiesa di Pellegrinaggio', in his 
La Basilica di Santa Chiara in Assisi, 81-136 at 100. 
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enthusiasm and preach that the Last Days were at hand. In so doing, they did not 
hesitate to criticize the papacy. Also within the Order, practises had become lax 
especially regarding poverty, causing the rift to widen. 5 A demand for the return 
of usus pauper, together with the inflammatory writings of such Franciscan 
scholars as Ubertino da Casale and Angelo Clarino led Pope John XXII to issue 
the Bull Cum inter nonnulles (1323). 6 In it, he declared that it was a heresy to say 
that Christ and His Apostles were without possessions, and consequently the 
Spiritual arm of the Franciscan Order capitulated, went into exile or was severely 
punished. The city of Assisi was also excommunicated between 1322 and 1352, 
largely for their continued support of the Spiritual Franciscans, and subsequently 
suffered economic decline. 7 
Although only indirectly relevant to this research, the controversy 
regarding the authorship of the frescoes of the `Life of Francis' in the Upper 
Basilica of Saint Francis, which dates to the end of the thirteenth century, is 
important enough to necessitate some consideration. The recent work of Bruno 
Zanardi has moved on the argument as to whether these frescoes can be attributed 
to Giotto, as originally claimed by Vasari. He is the first Italian scholar to make a 
counter claim, and favours the Roman artist Pietro Cavallini. 8 Thomas de 
4 Armstrong in Francis of Assisi: Early Documents, vol. 111,12-14. They saw Francis, leading on 
from Bonaventure's introduction to his Legenda Major, as being the Angel of the Sixth Seal who 
would herald Christ's second coming. 
s Lambert, Franciscan Poverty, 133-95. A series of weak Minister Generals had brought about 
this situation. 
6 Armstrong in Francis of Assisi: Early Documents, vol. III, 15-17, and Lambert, Franciscan 
Poverty, 167-8. A lector at Santa Croce, Florence, 1285, Peter John Olivi promulgated usus 
pauper, that is, the restriction of the use of goods as well as ownership, which he saw as an 
essential response to the socio-economic crisis. The resulting debates were as heated as they were 
long lasting. 
7 E. Lunghi, The Basilica of Saint Francis in Assisi (Florence, 1996), 184. For more detail on this 
dispute with the papacy, see Fortini, Assisi nel Medioevo: Legende, Avventure, Battaglie (Rome, 
1981), 263-322. 
s 13. Zanardi, 11 Cantiere di Giotto: le Storie di San Francesco ad Assisi (Milan, 1996). Giorgio 
Vasari, Lives of the Painters, Sculptors and Architects, trans. G. de Vere (London, 1996), Vol. 1, 
99-100. 
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Wesselow presents a useful appraisal of all the arguments and notes that the 
stylistic differences between the frescos in Assisi and those securely assigned to 
Giotto in the Arena Chapel in Padua, prove the greatest obstacle to Vasari's 
premise. For this reason when it is necessary to refer to the fresco cycle in the 
Upper Basilica, the term `the Assisi Master' will be used. 9 
Images during this period often existed with a specific purpose in mind. 
They would have been viewed carefully as details were expected to have 
significant meaning. This would have been understood not only by an educated 
clerical audience but also by the laity. Beth Williamson in an insightful work on 
this topic notes the quotation ascribed to Gregory the Great that images were 
made for the instruction of the illiterate. 10 However, she makes it clear that the 
illiterate would include those with a reasonable knowledge of the vernacular and 
basic Latin, and that even those well versed in the latter could find pictures 
useful. Eleanor Pridgeon, on the other hand, citing Celia Chazelle, adds a caveat 
that this original source may have been interpreted wrongly and that Gregory 
may have been referring to the acquisition of greater knowledge pertaining to 
something already obtained from elsewhere. It might similarly mean that images 
inspire viewers to a greater awareness of God. " Whatever the case, Bcth 
9T de Wesselow, 'The Date of the Francis Cycle in the Upper Church of Saint Francesco at 
Assisi: The Evidence of Copies and Considerations of Method', in W. Cook (ed. ), The Art of the 
Franciscan Order in Italy (Leiden, 2005), 113-69 especially 121 ff. See also Alastair Smart for an 
in depth, though earlier, treatment of these issues, The Assisi Problem and the Art of Giotto: A 
Study of the 'Legend of St. Francis' in the Upper Church of San Francesco (Oxford, 1971). 
10 B. Williamson, Christian Art: A Very Short Introduction (Oxford, 2004), 66. See also Hans 
Belting who notes that pictures served the same purpose as exempla in sermons, that is, a 
colourful illustration, 'The new Role of Narrative in the Trecento: llistoria and Allegory', Studies 
in the History ofArt, 16 (1985), 151-68 at 62-4. Margaret Miles makes a similar observation. She 
also notes that the language of verbal treatises on, for example, meditations on the life of Christ, 
use words to stimulate meditation, which evoke mental images, Image as Insight, 68-9. This has 
been seen earlier in the previous chapter with regard to Clare's letters to Agnes, and her 
injunction to visualise Christ on the cross and gaze so that she could also feel for Him. 
I E. Pridgeon, 'Saint Christopher Wall Paintings in English and Welsh Churches, c. 1250-c. 1500. 
(Unpublished Ph. D. Thesis, University of Leicester, 2008), 31-32, citing C. M. Chazelle, 'Pictures 
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Williamson notes that later medieval theologians considered that images could 
not only instruct but also remind the viewer of that which they had already been 
taught. She cites Bonaventure, Minister General of the Franciscan Order in 1260, 
who wrote a tripartite defence of religious art setting it above all other forms of 
understanding for the uneducated, inspiring devotion and having the greatest 
likelihood to be recalled. 12 
Deter Blume has also stated his belief that from their inception the 
Franciscans were an Order of pictures, whilst Bradley Franco considers that they 
favoured the use of images to transfer their message more than any other Order. 
13 
It was the belief that images were invaluable for instructing the laity and illiterate 
that justified such expense in terms of decoration in Franciscan foundations, 
where it could be presumed that poverty and simplicity would preclude such 
ornament. To the medieval mind, these were teaching aids as useful as the pulpit. 
Similarly, William Cook presumes that after Clare's death the sisters would have 
also commissioned numerous works, but posits the hypothesis that only one 
percent of those painted in the thirteenth century survives. If this is the case, the 
commissions could have numbered several thousand. 
14 
In respect of the terminology that will be used in this chapter, the term 
`fresco' refers to images painted in pigment on wet plaster, and the terms `panel' 
and the Illiterate: Pope Gregory the Great's Letters to Serenus of Marseilles', Word and Image, 
Vol. 6, No. 2, April-June 1990,138-53. 
12 Williamson, Christian Art, 67-8. See also H. Kessler, 'Gregory the Great and Image Theory in 
Northern Europe during the Twelfth and Thirteenth Centuries', in C. Rudolph (ed. ), A Companion 
to Medieval Art: Romanesque and Gothic Art in Northern Europe (Oxford, 2006), 151-72 at 156- 
8. For Bonaventure, see chapters one and two. 
13 Deter Blume notes their desire to engage the laity and that they had no fear of being inventive, 
`La Pittura e la Propaganda Francescana alla Fine del Duecento', in G. Basile and P. Magro 
(eds. ), 11 Cantiere Pittorico della Basilica Superiore di San Francesco in Assisi (Assisi, 2001), 
123-146 at 123. B. Franco in 'Art and the Franciscans: Thirteenth Century Images of Saint 
Francis', an unpublished paper given at The International Congress on Medieval Studies at 
Kalamazoo West Michigan, May 2007. 
14 W. Cook, 'Early Images of St. Clare of Assisi', in I. Peterson (ed. ), Clare ofAssisl: A Medieval 
and Modern Woman, 15-30. 
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or `vita panel', where vignettes of the saint's life surround a central image, 
indicate moveable works painted on wood. 15 Occasionally panels will be referred 
to as diptychs, triptychs or polyptychs, that is, consisting of two, three or many 
joined sections, where this is known to have been the original arrangement. 16 
Finally, it will be seen that the majority of the images considered below 
will convey more than a single impression of Clare, the intended audience having 
a particular bearing on this point. This will be elaborated on as the chapter 
progresses. 17 As this necessitates referencing an image several times in different 
contexts, its provenance will be given on the first occasion on which it is cited. 
Visual Evidence for Clare's Sanctity 
Images of saints were intended to provide a visual link to heaven, their 
purpose as intercessor being paramount. '8 General indications of sanctity could 
take a multiplicity of forms but always complying with tradition and usually 
dating from the onset of Christianity. 19 For example, depictions of the sanctity of 
Christ in which He is represented as the Good Shepherd can be found in the 
Roman catacombs (c. 72). 2° Given that portraiture was not a consideration, 
general signifiers would serve to indicate sanctity, together with the name of the 
saint. This latter point would be important so that the cult of a new saint could be 
13 Tempera, a watercolour paint to which egg yolk has been added to render it opaque, was used 
to paint on these panels. 
t6Panels are occasionally referenced by scholars as dossals, but as this strictly applies to an 
example placed behind an altar, this term will be avoided. 
" M. Caviness makes the cogent point that the reception of any image would depend on the 
literacy, in the scholastic sense of the viewer and that symbol was an accepted construct, 
`Reception of Images by Medieval Viewers', in C. Rudolph (ed. ), A Companion to Medieval Art: 
Romanesque and Gothic in Northern Europe, 65-86 at 71-2. 
18 E. Pridgeon, 'Saint Christopher Wall Paintings in English and Welsh Churches, c. 1250-c. 1500', 
57. 
19 F. and G. Lanzi, Saints and their Symbols: Recognising Saints in Art and Popular Images 
(Milan, 2003), 20. 
20 F. Eiulme, The History Principles and Practice of Symbolism in Christian Art (London 1909 
reprinted by Llanerch, 2000), 42. 
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promoted before a recognisable attribute associated with their life was firmly 
associated with them. 21 
A particularly important indication of sanctity is the nimbus, which 
originates in the earliest years of Christianity. It was first used in this context in 
images of Constantine (306-337) soon after his death, though it also predated 
Christianity 22 Subsequently, it was an established convention, so that by the 
twelfth century it was accepted as a norm in the form of an opaque disc23 
Another early signifier of sanctity is the palm, which is seen in the hands of many 
Romano-Christian virgin martyrs, Barbara and Justina, tc. 304, for example, and 
is indicative of victory and immortality. 24 
In the case of Clare, a palm as an indicator of sanctity is rarely 
employed. 25 However, she is usually shown with a nimbus and prominently so in 
the iconic central image of her vita panel (fig. 1). 26 This is the single most 
important representation of Clare and is situated in her basilica in Assisi27 The 
panel was completed by 1283 and is dated to that effect, but the identity of the 
patron is unknown. Suggestions range from Bishop Simone of Assisi, the 
successor to the bishop known to Clare, the first Franciscan pope, Nicholas IV 
21 Williamson, Christian Art, 51. Saints would be sought out as general intercessors as well as 
healers. 
22 Ibid., 54 for more details. This more closely followed the pagan model of rays emitting from 
behind the head. 
23 Hulme, Symbolism in Christian Art, 55. 
24 Hulme, Symbolism in Christian Art, 149. Lanzi, Saints and their Symbols, 25. The authors also 
note that the palms thrown before Christ on His final entry into Jerusalem were part of a Hebrew 
tradition indicating victory. Similarly, the Egyptians saw palms as a symbol of unending life. 
25 Her image on the counter facade of the arch before the east door in the Upper Basilica of Saint 
Francis dating from the 1300s is a rare example of her holding a palm, S. Gieben, 'L'lconografia 
di Chiara d'Assisi', in E. Menesto (ed. ), Chiara di Assisi Atli del XX Convegno Internazionale, 
187-236 at 193. See also Hulme, Symbolism in Christian Art, 195. 
26 Image taken from G. Mariucci, Umbria (Foligno, 2007), 129. 
27 Lunghi, `La Decorazione Pittorica della Chiesa', 164ff. He has named the anonymous artist the 
Maestro di Santa Chiara and adds the term `espressionista' to distinguish the artist involved in the 
fresco work. 
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(1288-1292), to the sisters. 28 Jeryldene Wood believes it to be the earliest 
surviving vita panel of a contemporary female saint . 
29 It is large, 273cms. by 
165.5cros, and bears a monumental central image of Clare around which are 
arranged eight episodes from her life. They comprise from the bottom left 
upwards: - Clare's reception of a palm from the Bishop of Assisi on Palm 
Sunday, 1212; Clare being brought to the Portiuncula to meet Francis; Clare's 
tonsure; Clare's relatives attempting to bring her away from the Benedictine 
monastery where she had taken refuge; and from the top right downwards: - Clare 
saving her sister from a similar attack and aiding in her tonsure; Clare 
multiplying bread to feed her sisters; Clare's death; and Clare's funeral. 
It is likely that the panel would have hung above the high altar on the 
north side and mirrored a lost vita panel of Francis, which may have hung on the 
south. 30 A similarly large image of the Virgin and Child, now in the crypt area, 
may have been placed between them. Interestingly, this location would not have 
permitted the sisters in their choir to see this image, as it was at a right angle to 
them. It must therefore be presumed that the intended audience was the visiting 
body of pilgrims and the priests who celebrated at the altar. 31 
Not only does this vita panel display a large nimbus around Clare's head 
in its central image, but the surrounding vignettes also employ this device. She is 
" Ibid., 183. See also J. Cannon, 'Beyond the Limitations of Visual Typology: Reconsidering the 
Function and Audience of Three Vita Panels of Women Saints c. 1300', in V. Schmidt (ed. ), 
Italian Panel Painting of the Duecento and Trecento (Washington, 2002), 291-315 at 303. 
29 J. Wood, `Perceptions of Holiness in Thirteenth Century Italian Painting: Clare of Assisi', Art 
History, 14 (1991), 310-28 at 311. 
30 Lunghi cites a report on an episcopal visit of 1596, which comments on this arrangement of the 
panels, 'La Decorazione Pittorica delta Chiesa', 164. Pridgeon notes that the north was the usual 
location for patron saints. `Saint Christopher Wall Paintings', 58. R. Gilchrist notes that this was 
the case with female saints in English churches, Gender and Archaeology: Contesting the Past 
London, 1999), 84-6. 
31 Cannon, `Beyond the Limitations of Visual Typology', 303. In F. Casolini, Il Protomonastero 
di S. Chiara in Assisi: Storia e Cronica (1253-1950) (Milan, 1950), opposite 76, there is a picture 
of the panel showing the over painting of the central image undertaken in the seventeenth century. 
It was only restored to its present state in 1954. 
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first shown with it at her tonsure indicating her elevation to sanctity. The 
iconographic convention of her growth in stature from smaller than Bishop Guido 
to taller than all other people, excepting Francis, speaks to the same issues. Many 
other examples of Clare with a nimbus could be given to support this argument as 
can be seen in the examples in the appendix to this chapter. 
Clare and other founding members of Franciscan Order were canonized 
exceptionally early. 32 She was not martyred, nor did she have a visual 
manifestation of sanctity such as the stigmata. 33 For this reason, in order to 
endorse her sanctity she is frequently seen juxtaposed with saints who were 
martyred in the Roman persecutions, or the Apostles, in order to give her validity 
by association. Supporting this premise is the earliest image of Clare extant. It 
appears on one panel of a small diptych (fig. 3), originating from the monastery of 
Santa Maria degli Angeli, a Poor Clare house in Lucca. It is dated c. 1255, the 
year of Clare's canonization, and was probably the work of Bonaventura 
Berlinghieri, known for painting one of the earliest vita panels of Francis 34 
Clare's image is placed beside the Virgin and Child, around whom are saints 
Andrew, Anthony of Padua, Michael, Francis and James. Clare is inserted above 
3' Clare and Francis were canonized after two years, and Anthony of Padua who died in 1231, 
after one year. 
33 Mario Sensi references an image, which he believes, shows Clare with the stigmata, `Chiara 
d'Assisi nell'Umbria del Quattrocento', in V. Criscuolo (ed. ), Chiara d'Assisi: Presenza, 
Devozione e Culto (Rome, 1994), 163-187 at 184. He cites the catalogue of an exhibition of 
paintings held in Umbrian banks held in Acquasparta in 1986, B. Toscano et al (eds. ), Dallo 
Spaga a Burri: Dipinti del Secoli XV-XX Acquistati dalle Banche Umbre: Palazzo Cesi, 
Acquasparta, 12 Luglio, 28 Settembre 1986 (Todi, 1986). This includes an anonymous triptych, c. 
1450, which has been reported as showing Clare with the stigmata. I have seen the reproduction in 
this catalogue above, at 30 (fig. 2), which is inconclusive. Subsequently, and due to the kindness 
of the directress of pictures at the bank, the Cassa di Risparmo in Foligno where this triptych is 
held, I have viewed this small work, 39.7x 53.7cms. Clare's raised hand is heavily lined and 
shadowed but it bears no stigmata. 
34 D. Rigaux, `Claire, Naissance d'une Image, XIII°-XV° Siecles', in G. Brunel-Lobrichon et al 
(eds. ), Sainte Claire d'Assise et sa Posterfite, 155-86 at 158. W. Cook, Images of St. Francis of 
Assisi, 107. A. Tartuferi, Il Maestro del Bigallo e la Pittura della Prima Meta del del Duecento 
agli Uffizi (Florence, 2007), 56-7, and the image is taken from the same publication. 
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Andrew and below Peter to the left of the Virgin. 
5 She is not balanced by a 
figure opposite and is proportionately smaller than the other saints, neither does 
she have a nimbus, which gives this image the appearance of a hasty addition 
36 
Her hand is raised in common with the other saints and she also holds a small 
cross. In placing Clare between established saints, the Poor Clares in Lucca 
seemingly wished to make an early declaration of the validity of the canonization 
of their founder, which, as has been seen earlier, was a necessary precaution. 
7 
A diptych by Guido of Siena, c. 1266 (fig. 4), and of an unknown 
provenance is more explicit in its declaration of Clare's sanctity in this way. 
38 it 
moves the argument on by suggesting that her life contained a near martyrdom. 
Interestingly this inference is extended to Francis who appears above her on the 
same shutter. On the bottom right Clare is shown expelling the Saracens from 
San Damiano whilst above her Francis is seen receiving the stigmata. 9 Opposite 
Clare is Catherine of Alexandria whilst Francis is juxtaposed with Bartholomew. 
Here it is evident that these contemporary saints are likened to early Christian 
martyrs and in this way have their own sanctity confirmed. Significantly, 
Catherine is shown suffering martyrdom for her faith in Alexandria whilst 
Bartholomew has been skinned to the point that that his hands and feet are 
exposed and bleeding. The latter draws an analogy between Francis and the 
stigmata, whilst Catherine's martyrdom in Alexandria is a clear reference to 
35 The other panel shows a Christus dolorosus with other scenes associated with the Passion. 
36 Cook, Images of St. Francis of Assisi, 108. Rigaux, `Claire, Naissance d'une Image', 158. The 
panel itself is small being 1.03 x 0.61m. 
The Dominicans initially disputed the validity of Clare's canonization. See chapter three. 
38 Cook believes these panels were originally shutters and would have been arranged in reverse 
order, Images of St. Francis, 205, 
39 Image from C. Frugoni, Una Solitudine Abata: Chiara d'Assisi (Rome, 2006), 166. 
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Clare's conflict with Eastern heathen aggressors. 40 Audiences, lay and religious, 
would have understood the relevance of this analogy. 
In addition, the evidence given by Sisters Cecilia and Balvina at Clare's 
canonization process states that Clare expressed a wish to suffer martyrdom in 
Morocco, as had been the case with four friars. 1 Dominique Rigaux considers 
that both Francis's stigmata and Clare's resistance of the Saracens would have 
been considered the pinnacle of their religious experience and closeness to 
Christ 42 Also, the papacy at this time was again motivated to renew crusade 
efforts in the East and it is likely that these concerns fed into this imagery43 
In subsequent years, Clare is frequently juxtaposed or paired with 
Catherine of Alexandria, probably due to the similarity in their vitae noted above, 
and the perceived similarity of their religious experience. She was in any case, 
together with Lucy a popular female saint. A panel dated c. 1345-1350 by 
Giovanni da Milano (fig. 5) and possibly originating in Florence is one of many 
examples extant. Clare is placed below the Virgin between Catherine of 
Alexandria and Lucy 44 The vaulting above the crossing in the Basilica of Santa 
Chiara, attributed to the anonymous Maestro Espressionista di Santa Chiara, 
1334, a work presumed to be commissioned by the sisters, presents a definitive 
40 Following a discourse with philosophers, Catherine was tortured on a spiked wheel and finally 
beheaded. 
41 See chapter two and Il Processo, IX: 2 and Il Processo VI: 6 and VI: 2. 
42 Rigaux, `Claire, Naissance d'une Image', 166. 
43 There was a new Mamluk threat in the Holy land. For more detail, see Riley-Smith, The 
Crusades, 74. 
44 Cook, Images of St. Francis, 93. F. Bisogni, 'Per un Census delle Rappresentazioni di Santa 
Chiara nella Pittura in Emilia, Romagna e Veneto sino alla fine del Quattrocentro', in R. Rusconi 
(ed. ), Movimento Religioso Femminile e Francescanesimo nel Secolo XIII: Atli del VII Convegno 
Internazionale, Assisi, 11-13 ottobre, 1979 (Assisi, 1980), 131-65 at 135 and 141. See also D. 
Parenti (ed. ), Giovanni da Milano: Capolavori del Gotico fra Lombardia e Toscana (Florence, 
2008), 202-3. The provenance of this work is unknown though it was almost certainly painted 
when Giovanni da Milano was in Florence. The panel is in the collection of the National Gallery, 
London, though not currently on display. I was able to see it in Florence. Of many other examples 
extant is a polyptych, which may have been made for the Poor Clares at Faenza, dated 1300. 
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model of Clare in this way. 45 It shows her with her birth sister, Agnes, in the 
company of the Virgin Mary and Christ Child together with Lucy, Cecilia, 
Agnes, Catherine and Margaret all flanked by kneeling angels 46 Earlier chapters 
of this thesis have shown that the sisters of San Damiano were familiar with the 
lives of saints and may have modelled their behaviour accordingly. 7 This 
imagery draws their founder into the same category of imitation. Clare is 
supported by these early female martyrs for some while, showing the continued 
need to sustain her position. The glazing in the transept of the Upper Basilica of 
Saint Francis is one example of this continuing trend. 8 
Pairings of Clare with the more recent saint Elizabeth of Hungary, t1235, 
similarly confirm her sanctity by association, though as Elizabeth was a tertiary 
Franciscan, they give Clare's image a more particular gravitas. An example is on 
the counter facade of the entrance arches to both the Chapels of Saint Nicholas 
and Saint Martin (fig. 6), in the Lower Basilica of Saint Francis, painted by 
Simone Martini in 1306 and 1317 respectively 49 In a development of this 
argument, a panel now in Perugia by the Maestro di Paciano, c. 1320 (fig. 7), 
originating from the Church of Saint Anthony in Padua, places Clare with both 
early Christian saints and her Franciscan predecessors including Francis, 
Anthony of Padua and Louis of Toulouse. Clare stands to the left of the Virgin 
between Francis and Michael, the remaining saints being Peter, Paul and Mary 
"s Lunghi, 'La Decorazione Pittorica della Chiesa', 215,230, and 226-7. 
46 Cook, Images of St. Francis of Assisi, 219. 
47 See chapter two. 
as Lunghi notes it was the first figured glass in Italy and was the work of French artists probably 
due to papal influence, The Basilica of St. Francis in Assisi, 23. See also C. Strehike, 'Francis of 
Assisi: His Culture, His Cult and His Basilica', in G. Morello and L. Kanter (eds. ), The Treasury 
of Saint Francis ofAssisi (Milan, 1999). 
4 For further information, see Lunghi, The Basilica of St. Francis in Assisi, pages 102 and 154 
respectively. Also H. Yakou, 'Contemplating angels and the Madonna of the Apocalypse', in J. 
Elliott and C. Warr (eds. ), The Church of Santa Maria Donna Regina: Art, Iconography and 
Patronage in Fourteenth Century Naples (Aldershot, 2004), 93-109 at 99. Image taken from the 
Franciscan on-line archive < http: //franciscan-archive. or /index> accessed 20 August 2008. 
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the Egyptian. S° Three polyptychs from Siena dated between c. 1300 and c. 1340 
and all presumed to be commissioned by local Poor Clare houses, also present the 
same iconographical arrangement, with the addition of John the Baptist. 
5' 
Extended and more particular confirmation of Clare's sanctity can be 
found in the extant panels, possibly for a canopied altar, originating from the 
house of the Poor Clares in Nuremberg, c. 1360 (figs. 8a. -h. ). Furthermore, Daniel 
Hess considers that together with the glazing at Königsfelden, which will be 
discussed later, they are the earliest representations of Clare's life north of the 
Alps. 52 It is thought that illuminated manuscripts influenced the artist because 
their style replicates manuscript miniatures from the same location and that they 
are based on the Legenda Sanctae Clarae, which was available in a German 
translation by this time. 53 This rich source of imagery, which will be referenced 
again, has five panels relevant to a confirmation of sanctity. They are: Clare's 
mother praying for a safe delivery whilst God tells her that her child will 
enlighten the world (8a. ); Clare receiving confirmation of her Forma Vitae from 
Innocent IV (8e. ); Clare's death, with Christ, John the Baptist, the Virgin, 
51 V. Garibaldi and P. Salari, Galleria Nazionale dell'Umbria (Milan, 2006), 21. Louis was of the 
royal house of France and gave up his claim to the throne of Naples to become a Franciscan 
tertiary and eventually Bishop of Toulouse. His brother Robert succeeded in his stead. Own 
photograph. 
V. Ascani, Pinacoteca Nazionale Siena (Rome, 1997), 21, and 48. P. Torrid (ed. ), Pinacoteca 
Nazionale di Siena: i Dipinti dal X11 al XV secolo (Genoa, 1977), 62ff and 151. For the earliest 
panels see Cook, Images of St. Francis of Assisi, 212 and 213. 
2 D. Hess, `Die Bildwelt des Altars', in G. Urlich Grossmann (ed. ), Mittelalter: Kunst und Kultur 
von der Spätantike bis zum 15. Jahrhundert (Nuremberg 2007), 290-298 at 295-6. He believes 
that they formed part of three winged altarpieces, one of which was dedicated to Mary Magdalene 
and the family at Bethany. 
13 They may also have originated in Bamberg, which had been founded by an abbess from 
Nuremberg in 1342. Images 8a. and h. are in the Historiches Museum der Stadt, Bamberg. Image 
8b. is in the Metropolitan Museum of Art, The Cloisters Collection, New York. Images 8c., d., C. 
and g. are in the Germanisches Nationalmuseum, Nuremberg. Image 8f. is in a private collection 
in Great Britain. J. O'Neill (ed. ), Gothic and Renaissance Art in Nuremberg: 1300-1550 (New 
York, 1986), 122-3, and also images for figs. 8b. and g. Image for fig. 8f. from the cover of J. 
Hamburger and S. Marti (eds. ), Crown and Veil: Female Monasticism from the Fifth- to the 
Fifteenth-Centuries (New York, 2008). Fig. d. is from Grossman, Mittelalter, 434. The remaining 
images are from Frugoni, Una Solitudine Abitata. 
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Catherine, Agnes, Margaret and possibly Elizabeth of Hungary, attending her, 
whilst above she is crowned in heaven by Christ and the Virgin (8g. ); and Clare 
resurrecting a child posthumously (8h. ). 54 
These images assert that from her birth, the child Clare is destined to be 
saintly; her mother's vision validates this. Later, her reception of the Holy Spirit 
as her Forma Vitae is confirmed endorses this, whilst her power to restore life to 
a child through evocation after her death is the outward ratification of this 
sanctity. These last two images are extremely important, as they are the only 
examples depicting these events described in textual sources, as will be discussed 
below. The panel showing `The Death of Clare' is further proof of this sanctity as 
she is not shown only with the Virgin and holy ladies, as described in the 
Legenda Sanctae Clarae, but also Christ and female saints with whom she is 
frequently paired, such as Catherine of Alexandria. ss The sisters, who, it is 
believed formed the commissioning body, produced an obviously costly work in 
Clare's honour. 56 These panels are an unambiguous statement of their wish to 
demonstrate her sanctity overtly. 
The final vignette in Clare's vita panel (fig. 9. ) also confirms her sanctity 
in its depiction of Pope Innocent IV's attendance at her funeral. The cardinal who 
stands alone to the left is pointedly staring at the Pope, a reminder that he was 
dissuaded from saying the Office of the Virgins, which would have proclaimed 
Clare's sanctity prematurely, an event that was well known from the Legenda 
sa The reverse of this last panel has a Christ child showing Clare his crib. All the panels were 
possibly arranged around an Annunciation. F 
The Legend of Saint Clare in Clare of Assisi: Early Documents, C. 46. See also fig. 1, last 
vignette. 
56 The panels are heavily embossed with tooled gold leaf. 
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Sanctae Clarae. 57 Therefore, this image would have underscored the Pope's 
confidence in her sanctity. 
The opening words of Clare's Bull of Canonization, the official 
declaration of her sanctity, not only clearly influenced later writings but also 
visual representations of Clare. 58 The words that begin the Bull, `Clara, claris, 
praeclara meritis, magnae in caelo claritate gloriae', are echoed in the sixth lesson 
for the second Nocturn of her feast day in a citation from the Legenda Sanciae 
Clarae by stating that her `her holy life shone forth'. 59 Similarly, hymns 
composed by Pope Alexander IV and sermons by Matthew of Aquasparta 
(c. 1238-1302), writing in the late thirteenth century, speak of her in a similar 
vein 60 An early expression of this metaphor of sanctity can be found on a rich 
gold chalice, now in the treasury of the Basilica of Saint Francis, gifted by Pope 
Nicholas IV, c. 1290, which has a small enamel of Clare bearing a flaming lamp. 61 
This imagery was particularly developed in the Siena region where 
several commissions from Poor Clare houses portray Clare in this way. Three, 
now in Siena itself, fall within the period of this inquiry but six others follow on 
into the fifteenth century. The two earliest example are polyptychs dated between 
1300 and 1350, the first (fig. 10a. ), by the Maestro di Cittä di Castello, c1300- 
s7 Legenda Sanctae Clarae, 47. Rigaux, `Claire, Naissance dune Image', 173. The cardinal 
looking askance at him may be Raynaldus. Image from Frugoni, Una Solitudine Abitata, 137. 
58 Bull Clara, claris, praeclara in Escritos, 117. `Clare, shines brilliantly: brilliant by her merits, 
by the brilliance of her glory in heaven'. 
The Roman Breviary, 1212. 
b0 Matthew of Aquasparta, Sermones de S. Francisco, de S. Antonio et de S. Clara, G. Gil (ed. ) 
(Florence, 1962), 166. In a collection of his sermons dedicated to Francis, Anthony and Clare, he 
uses the same imagery in his description of Clare. At the beginning of the second of his two 
sermons, he writes that glorified in heaven she shines on earth. `Et quam Deus glorificatum in 
caelis, clarificavit in terris'. Similarly, as he goes on to list seven of her virtues inserting the word 
'brilliant/clear' into each of the sentences introducing the paragraphs. `Clare had clear/brilliant 
disciplined conversation', 170. 
61 Lunghi, The Basilica of Saint Francis in Assisi, 48. See also Magro, Immagini di Chiara 
d'Assisi (Padua, 2003), fig. 4. It was in memory of his sojourn in Assisi. 
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1310, was commissioned by the Poor Clares of San Lorenzo in Siena 62 The 
second, a very similar example by Ugolino di Nero, c. 1310-1315, was 
commissioned by the Poor Clares for their church of Santa Chiara in Siena. 3 
Both show Clare holding a small lamp, in the company of other saints, including 
Francis `M Two panels from the neighbouring San Gimignano also show Clare 
holding a lamp. One, c. 1305, is certainly a Poor Clare commission, whilst the 
other, which is almost identical (fig. 10b. ), c. 1325-1330, by Lippo Memmi, was 
part of a large altarpiece from the Church of Saint Francis in San Gimignano, and 
therefore is a rare example of this imagery in an outside commission 65 
The left hand side panel of a small diptych, c. 1330-40, incorporated into a 
reliquary in Regensberg also utilises this theme. Clare stands on the right, 
opposite Saint Agnes and, like that on the chalice, her lamp shows a visible 
flame, (fig. IOc. ). 66 As Regensberg had strong trading links with San Gimignano 
and its surrounding area this may explain such similarity 67 The last of the three 
polyptychs in Siena that fall into the period under consideration (fig. IOd. ), by 
Jacopo di Mino del Pellicciaio, c. 1350, also has a flame. Subsequent works from 
62 Own photograph with the kind assistance of the Directress of the gallery. 
63 Ascani, Pinocoteca Nazionale Siena, 21 and 20, and Cook, Images of St. Francis of Assisi, 212 
and 213, respectively. 
64 Rigaux believes this imagery to be unique to this region. However, the earlier example given 
would contest this premise, 'Claire, Naissance d'une Image', 179. 
bs For the former see Cook, who notes that there is a small donor portrait of a Poor Clare, hence 
his surmise as to its origin; however, he sees the imagery as relating to the parable of the Wise 
and Foolish Virgins, Images of St. Francis, 199-200. Image for the Lippo Memmi from the 
Metropolitan Museum of Art On-Line Database. <http: vww-metmuscurn. org/Works-of. 
Art/collection-database/> accessed August 2008. 
66 The image of the whole reliquary is my own. The detail is from A. Hubel, Domschatzmuseum 
Regensburg (Munich, 1975), 23. 
67 Domaschatzmusem Regensburg, 22-23. See also Geiben, 'L'Iconografa di Chiara d'Assisi', 
195. However, he sees it as representing a Wise Virgin and gives the date as just after Clare's 
canonization. The museum has recently been refurbished so that the dating it gives can be 
considered the most recent. Furthermore, the donor portrait at the bottom has been identified as 
Brother Wenceslaus Malcus who was guardian of the friary 1306-1318, information that Geiben 
states was unavailable at his time of writing. 
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the same area, outside the scope of this inquiry, elaborate on this motif, a work by 
Giovanni di Grazia (fig. 10e. ), c. 1453, serving as an example. 68 
There are few representations of miracles that confirm Clare's sanctity 
dating from the period under consideration. Those on her vita panel only show 
her rescuing her sister Agnes (fig. 24c. ), and her multiplication of the bread (fig. 
11), which is curious as it was situated at the centre of her cult. Nevertheless, 
there is compelling evidence that a fresco once prominent in the nave of the 
Basilica of Santa Chiara and now lost, would have fulfilled that purpose. Giorgio 
Vasari when writing of a visit to Assisi, c. 1563, in his Lives of the Painters, 
reports that a fresco in the nave showed Clare supported by two angels reaching 
down from heaven to raise a child from the dead 69 It is now known that Puccio 
Capanna executed this in 1334 whilst working on other areas of the basilica. 70 
The Nuremberg altarpiece is the only image from the period under consideration 
to show this miracle (fig. 8h. ). However, both it and the lost fresco embellishes 
on the Legenda Sanctae Clarae's account. In it prayers to Clare restored children 
to their parents who had been stolen by wolves. 7' 
Another indication of Clare's sanctity may be that a proliferation of 
images in the years c. 1340 to c. 1350 could indicate that she was evoked as a 
protection against plague. 
72 As has been seen in the preceding chapters Clare's 
68 Ascani, Pinocoteca Nazionale Siena, 48. My own photographs with the kind assistance of the 
Directress of the gallery. 
69 Giorgio Vasari, Lives of the Painters, Sculptors and Architects, Vol. 1, trans. G. du C. de Vere 
(London, 1996), 191. 
70 Lunghi, 'La Decorazione Pittorica della Chiesa', 196. 
71 Legenda Sanctae Clarae, 60. 
72 S. Cohn, The Black Death Transformed: Disease and Culture in Early Renaissance Europe 
(New York, 2003), 150-60. Although the most significant outbreak was 1348, subsequent years 
saw recurrences of a less devastating kind. A personal compilation has led me to believe that there 
is a cluster of images of Clare in the period 1340 to 1350. These include some important 
commissions such as the Nuremberg and Cologne altarpieces. Margaret Miles notes the large 
bequests that were given in a general sense to churches by relatives of victims not only for masses 
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canonization process contained evidence from the sisters in San Damiano that she 
cured them of fistulas in the neck. 73 Recent research by Samuel Cohn has 
revealed that many of the plague buboes were located in the neck or at least as 
many as were in the groin or armpits, as has been thought previously. 74 It is likely 
therefore that knowing the nature of the cures that Clare effected in her lifetime, 
her protection was evoked when similar swellings occurred. 75 
Architecturally the Basilica of Santa Chiara could also be cited as 
evidence of a belief in Clare's sanctity. The proliferation of her cult centred at her 
tomb, which was placed in the crypt. In 1255, Pope Alexander IV granted an 
annual indulgence to those visiting it. Subsequently, in July 1265, Pope Clement 
IV granted a year's indulgence for anyone visiting on Clare's feast day, 11 
August, or any time during the octave. The consecration of the basilica which 
occurred the following September drew a huge number of cardinals, including 
one who would become Pope Honorius IV and the other Rodolfo de Chevrieres, 
Archbishop of York. 76 King Robert of Naples visited in 1300 and was one of 
many distinguished pilgrims. Similarly, indulgences were granted to those people 
who gave donations for the construction of the basilica and its decoration. The 
to be said but also to provide paintings and frescoes, image as Insight: Visual Understanding in 
Western Christianity and Secular Culture (Princeton, 1961), 65-6. 
73 The Legenda Sanctae Clarae also states that a young girl from Perugia was similarly cured at 
Clare's tomb. During her life, the witnesses in Il Processo record her curing a boy with a pebble 
in his nose, a boy of fever, a boy with a film over his eye, a sister of deafness and a lady from Pisa 
from a demon. Predominately, though they speak of fistulas and scrofula, which is similar. 74 Casolini, 11 Protomonastero di S. Chiara in Assisi, 65-6 and 68-75. 
7 sA later image known as Gonfalone delle Peste, c. 1450, from the Lower Basilica of Saint 
Francis, shows Clare with Francis and two saints associated with the plague Sebastian and Roch 
appealing to the Virgin to save Assisi, Lunghi, Immagini di Assisi nell'Arte: Vedute della Citti di 
San Francesco nella Piltura Umbria dei secoli XIII-XVI11(Assisi, 1998), 65-70. 
76 Casolini, 11 Protomonastero di S. Chiara, 64-5. 
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steady flow of funds is confirmation that donors believed in the efficacy of this 
saint. 77 
Although sanctity is an obvious requirement of a subject who has been 
canonized, the purpose of this study is not to take anything for granted but seek 
proof of its existence. This is undeniably the case in representations of Clare's 
sanctity as has been seen above. Early images have linked her with established 
saints but others have a more particular way of presenting her, as can be seen 
from the representations inspired by her Bull of Canonization. The architectural 
evidence also confirms Clare's sanctity, the size of the Basilica of Santa Chiara 
being a particular case in point. Therefore, in all aspects there is indisputable 
proof that this sanctity is acknowledged in the visual sources. 
Evidence in Iconography that Clare was Perceived as a Bride of Christ 
Many holy virgins from the onset of Christianity spoke about themselves 
as though they were brides of Christ, as is evidenced in their legends. Agnes of 
Rome has been referred to in the previous chapter as declaring herself to be a 
bride of Christ and the same could be said of many others, Lucy and Catherine of 
Alexandria being but two examples. 78 It has been seen that Clare is frequently 
paired with such saints and the Poor Clare sisters, who were the predominantly 
commissioners of these works would have been familiar with these saints' 
" H-R. Meier, `Protomonastero e Chiesa di Pellegrinaggio', in his La Basilica de S. Chiara in 
Assisi, 81-136 at 131. See also Moorman, A History of the Franciscan Order, 163, and R. Brooke, 
The Image of Saint Francis: Responses to Sainthood in the Thirteenth Century (Cambridge, 
2006), 173. 
78 For example, see, the `Life of S. Agnes, Virgin', Jacobus de Voragine, The Golden Legend: 
Readings on the Saints, trans. by W. Ryan, Vol. I (Princeton, 1995), 102. See also chapter three. 
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vitae. 79 Both they and the intended audience would have understood the 
reasoning behind this analogy. 
Iconographical representations of a specific bridal analogy in this period 
are rare. One example is that of Catherine of Alexandria performing a mystical 
marriage with the Christ child in one of the vignettes of her vita panel c. 1330 (fig. 
12) by Donato and Gregorio d'Arezzo. 80 More often easily recognisable signifiers 
would be used to indicate that the subject was a bride of Christ. An example of 
this is the veil, whilst indicative of virginity in Roman antiquity, it was also the 
head covering of a Roman matron and therefore could represent the married state. 
For this reason, it was worn by the Vestal Virgins in Rome to indicate that they 
belonged to the gods . 
81 Thus, depictions of women in monastic habits having a 
veil are reminders to the viewer that they are espoused to Christ through their 
monastic vows. A veil is always included in Clare's representations as part of her 
monastic habit and its dual significance is also a reminder of her status as a bride 
of Christ through her vows. 
Similarly, the lily whilst it depicted virginity could also indicate a virgin 
consecrated to Christ. Several images show Clare with this attribute though none 
predates Simone Martini's fresco in the chapel of Saint Martin in the Lower 
Basilica of Saint Francis (fig. 6), commissioned by Cardinal Gentile Montefiore 
82 
and dated to 1317. The Chapel of Saint George in the Basilica of Santa Chiara 
79 See especially chapter two and Il Processo, VII: 11. 
80 This picture is not currently on view at the John Paul Getty Museum, Los Angeles, where it is 
held. Image accessed at their web site http: //www. getty. edu/pf/PF> accessed 7 January 2010. 
81 Lanzi, Saints and Symbols, 24. 
82 Gieben, `L'Immagine di Santa Chiara', in F. Accrocca, M. d'Alati, F. Giancotti, S. Gieben and 
A Marini (eds. ), Chiara d'Assisi con Francesco sulla Via di Cristo (Assisi, 1993), 89-100 at 94. 
Lunghi, The Basilica of St. Francis in Assisi, 154. It was the last great commission before Pope 
John XXII excommunicated Assisi in 1322 for supporting the extreme Spiritual Franciscans. The 
dedication was to honour the lately canonized Louis of Toulouse, as Martin was patron of France. 
Image from the Franciscan on-line archive <http: //franciscan-archive. or index> accessed 20 
August 2008. 
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has a poorly preserved fresco dating from a similar period to that of Simone 
Martini in which Clare also appears to be holding a flower resembling a lily. 
83 A 
later fresco, 1335 (detail fig. 13), in the same chapel by Puccio Capanna shows 
Clare with a more recognisable if stylised lily. 
84 In it, she stands beside John the 
Baptist, and opposite the Archangel Michael and Francis. 
85 The Giotto fresco of 
Clare on the counter facade of the Bardi Chapel, in Santa Croce, Florence, also 
shows Clare with a lily in the same manner as Simone Martini, though later, 
being dated at 1325.86 Other similar images of Clare with a lily are a fresco from 
a Poor Clare monastery in Ravenna, by Pietro da Rimini, dated 1330, and a panel 
originally from the Padua area and now in the Vatican Museum dating from the 
last quarter of the 1300s. 87 
The rich Gothic building that represents San Damiano in the fresco cycle 
of the `Life of Francis' (fig. 14) in the Upper Basilica also denotes Clare's status 
a bride of Christ. 88 It contrasts glaringly with the historical San Damiano, which 
is a simple structure (fig. 44), as opposed to its grandiose representation here, 
barely distinguishable from the Church of S. John in the Lateran in an earlier 
scene. This inaccuracy is more surprising as San Damiano was intact when the 
Assisi Master painted this fresco and it would have been well known to the friars 
and laity who visited the basilica. Rosalind Brooke sees this very inaccurate 
83 Lunghi, `La Decorazione Pittorica della Chiesa', 240.1le dates it at between 1315 and 1320. 
84 Ibid., 240-6 and image from 244. 
" Clare and Francis are at the extreme corners of this work with John the Baptist and Michael on 
either side of a Maestä. Elvio Lunghi has identified a small donor portrait of a Poor Clare in this 
fresco, La Basilica di S. Chiara in Assisi, 240. Moorman notes that by this time the sisters were 
allowed to retain some personal funds, which is self-evident as this would have been a costly 
commission, A History of the Franciscan Order, 408. 
86 This commission was from the wealthy banking family of this name. The walls are frescoed 
with scenes from the life of Francis. 
87 Bisogni, `Per un Census delle Rappresentazione di Santa Chiara nella Pittura', 142-3 and 160 
respectively. 
88 Image taken from L. Bellosi, Giotto: Complete Works (Florence, 1981), 25. It is XXIV in the 
cycle. 
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representation as a deliberate depiction of the glorious habitation that Clare 
would have in heaven. 
89 This argument is convincing, as a departure such as this 
would certainly have had didactic intent. 
Also significant is the first representation of Bonaventure's Lignum Vitae 
by Pacino di Buonaguida (fig. 15a. ), commissioned for the Poor Clare house at 
Monticello, c. 1300-1310, where Clare's sister Agnes had been abbess 
90 Francis 
and Clare are at the foot of the Cross, the branches of which support roundels 
setting out the story of Creation and Salvation. Below them are scenes of the Last 
Judgement and the rock of Calvary from which the tree grows. Above the Cross 
is an assemblage of saints surmounted by the Virgin and Christ enthroned. 
Francis kneels to left of the Cross with Moses behind him. Clare is on the 
opposite side, flanked by John the Evangelist. Each has a word scroll, which in 
the case of Clare (fig. 15b. ) is taken from the Song of Songs; `A bundle of myrrh 
is my beloved to me and he shall abide between my breasts' 
91 The whole panel is 
very large and has a profusion of gold leaf making it a costly commission. It is 
considered a doctrinal page for meditation. 
92 This being the case, the sisters who 
commissioned these words would be setting their founder firmly within the 
context of this bridal imagery, her location at the most easily visible base of the 
panel would reinforce this point on a regular basis. 
The crown can also be seen as indicating a bride of Christ. For example, 
the female figure allegorically representing the Christian Church can be shown 
89 R. Brooke, The Image of St. Francis: Responses to Sainthood in the Thirteenth Century, 377. 
90 See chapter two and references to Agnes's letter written from that location. See also Cook, 
Early Images of St. Francis, 105-6, the panel is now in the Accademia, Florence. My own 
pfhotograph with the kind permission of the authorities of the Accademia. 
Moses's scroll is taken from Genesis II: 9: 'There was a tree of life in the middle of Paradise'. 
Saint John's scroll is taken from the Book of Revelations XXII: 2: 'There was a tree of life 
bearing twelve fruits , yielding 
its fruits every month, and the leaves of the tree were for the 
healing of the nations. ' Image from F. Falletti, M. Anglani and G. Rognoni (eds. ), Accademia 
Gallery: official Guide of all the Works (Florence, 2006), 83. 
92 Ibid. 
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with a crown, drawing on the analogy in the Song of Songs that the Church was 
the bride of Christ 93 `Clare receiving the palm' (fig. 8b. ), `Clare being crowned 
by an angel' (fig. 8f. ), and `the death of Clare' (fig. 8g. ), all from the Nuremberg 
panels, clearly use this device. The first shows the crown as her heavenly reward 
for the step she is about to take. Clare's crowning at the altar is a precursor to the 
next image of her death as she already wears regal robes. Clare's death has the 
most unambiguous use of the crown, which is held by an angel above her 
deathbed, whilst another swings a censor showing her status as heavenly bride. 
Above, angels sing praises as Clare, regally attired, is crowned by Christ and the 
Virgin. 
The sisters who commissioned this extensive work deliberately elaborated 
on the Legenda Sanctae Clarae in showing their founder crowned by Christ 
rather than simply adorned by the Virgin and holy ladies (for a comparison see 
fig. 1, the third vignette from the right). Furthermore, instead of inferring that 
Clare was to receive a place in heaven, indicated by the placing of a special robe 
over her, this panel leaves no doubt as to the eschatological outcome. None of the 
other events shown on this panel departs to such an extent from the written text, 
which points to the importance of this imagery in their consideration of Clare. 
A similar example of the use of a crown to denote a bride of Christ can be 
seen in the representation of Clare's tonsure in the important glazing in the 
monastery church at Königsfelden (fig. 23) now in the canton of Aargau in 
Switzerland. 94 The church was part of a double Franciscan friary, which was 
founded by Elizabeth, widow of the murdered Hapsburg king, Albrecht, c. 1309- 
1313, and was eventually directed by their daughter in a lay capacity. Her wealth 
93 flume, Symbolism in Christian Art, 123. 
94 Image from M. Stettler, Stained Glass of the Early Fourteenth-Century: Kbnigsfelden (New 
York, 1949), figure xv. 
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can be seen in the glazing of the choir, c. 1324-1360, which is very fine and 
shows influence from Florentine and Sienese masters 
95 One of the eleven 
lunettes depicts the life of Clare, the rest have Anne, Nicholas, and Francis as 
single dedications 96 The crowns placed above Clare's head in this glazing are 
also unique to her, not appearing in those depicting Francis. 97 Therefore, it can be 
construed that they are intended to represent not only her sanctity but also her 
status as a bride of Christ at the point that she entered religious life. 
It has been shown that although not all the images representing Clare as a 
bride of Christ are as unequivocal as that on the Nuremberg altarpiece, 
nevertheless there are extensive general examples of this imagery. A 
contemporary audience would also have understood these as depictions of Clare 
as a bride of Christ. It is therefore possible to conclude that the sisters in Poor 
Clare monasteries and the other patrons of these works considered it important 
that Clare was portrayed as a bride of Christ. 
Visual Evidence of Clare's Courageous Spiritual Conviction 
We have seen in the previous chapters that the textual sources consulted 
for this thesis yield evidence of Clare's courageous spiritual conviction on a wide 
scope of occasions. Iconographical evidence, however, endorsed by architectural 
indications, particularly emphasises her salvation of San Damiano from the 
95 C. Jäggi, 'Eastern Choir or Western Gallery? The Problem of the Place of the Nuns' Choir in 
Königsfelden and other Early Mendicant Nunneries', Gesta, 40 (2001), 79-95 at 81. The 
monastery marks the site of Albrecht's murder, which in 1320. Their daughter, also a widow of 
King Andreas of Hungary took over in 1313 and held a small court there for almost fifty years. 
Her wealth ensured its prosperity despite the economic difficulties experienced by other monastic 
houses. See also Stettler, Stained Glass of the Early Fourteenth-Century, 5-7 and 23-4. 
96 Stettler, Stained Glass of the Early Fourteenth-Century, 28-9. There are also representations of 
the Annunciation, Passion and Resurrection, which have within them images of John, Catherine, 
Peter, Bartholomew, Philip and Andrew. 




Saracen invasion. It must also be remembered that this event may have been 
regarded as the apogee of her spiritual experience. Certainly, considerable space 
is devoted to recounting it in the lessons of the liturgy for the Feast of Saint Clare 
and at least one sermon dating from the fourteenth century. 98 
Guido di Siena's diptych (detail fig. 16) is the earliest depiction of this 
event and is a good starting point for the current argument as it portrays the 
incursion in a lively, dramatic way, pointing to the courage of Clare's action. 99 
The artist places her inaccurately high on a parapet, and she is leaning forward 
engaging with the event, the Saracen intruders passing her as they fall from the 
roof, dropping their pick axes. In addition, unruly hair, which they display, has 
been associated with evil since Byzantine times and underlines their menacing 
intent. 100 Furthermore, as discussed earlier, Clare's image is juxtaposed with the 
torture of Catherine of Alexandria, evidencing a similar courageous endurance on 
her part. 
A later image, possibly from the first half of the fourteenth century (fig. 
17), in the area now termed Clare's Oratory, originally a private chapel in San 
Damiano, and painted after the community of friars had taken occupation, also 
illustrates this event. 101 It draws on the description in II Processo and the 
Legenda Sanctae Clarae, which states that Clare called for the pyx containing the 
98 The Roman Breviary, translated by J. Marquis of Bute (1879), 1212. Fifty percent of the sixth 
lesson, which is the longest, for the Second Nocturn on Clare's feast day, concerns this event. For 
the sermon see M. Innocenti, `Latin Sermons in Honour of Saint Clare', Gre)friars Review, 17 
(2003), 269-286 at 275. She notes that the preacher cites Isaiah XXVI: 19, equating the giants 
who were hurled to their death in that text with Clare's defeat of the Saracens. She gives the 
manuscript reference as Aldini 63, ff. 108r-109r, University Library of Pavia. 
"' Image from, Frugoni, Una Solitudine Abita, 167. 
101 So much was this the case that ivory combs were provided for bishops to comb their hair 
before consecrating the Sacrament. Chiara Frugoni also notes that it conveys antagonism, Una 
Solitudine Abita, 168. 
101 L. Bracaloni, Storia di San Damiano in Assisi (Todi, 1926), 146-7. Photograph kindly given by 
Marcus Pound. 
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reserved Host, and held it as she prayed for deliverance. 102 Although no Saracens 
are in evidence, with one hand Clare is appealing to a Christ Child, painted in the 
recess where the Host would have been kept, whilst with the other she points to 
the sisters and the monastery behind her. This serves as a reminder of her prayer 
in this context that the sisters should be saved. This image is also evidence that 
the friars who were resident in San Damiano when this fresco was commissioned 
believed this was of substantial importance as it is the only narrative in the 
decorative scheme of this chapel. 
The glazing at Königsfelden (fig. 18), in covering the same event, follows 
closely the account in the Legenda Sanctae Clarae. 103 Clare and the sisters are 
seen kneeling in prayer. The Saracens' shields accurately bear the arms of the 
Hohenstaufen, as they were Frederick II's mercenaries, and Assisi can be seen in 
the distance. This accords with the account of a contemporary chronicler, which 
states that the people feared that the city would be destroyed. 104 
Chiara Frugoni considers that the Nuremberg panel (fig. 8c), which shows 
the Christ child speaking to Clare from a chalice, also indicates this incident, 
despite the presence of Francis. The Legenda Sanctae Clarae in citing the 
comforting words heard by the sisters from heaven says that they were `as if of a 
little child', and it is on this that she bases her premise. 105 Actually, another panel 
from Nuremberg (fig. 8d), would fit this interpretation better as it shows Clare 
kneeling alone. 
102 See chapter two. 
103 Legenda Sanctae Clarae, 21. Image from Stettler, Stained Glass of the Early Fourteenth- 
Century, figure xvi. 
104 Fortini, Assisi nel Medioeveo, 166. He cites the chronicle of brother Elemosina (Charity) of 
Assisi and gives the full reference to the folio. Vitalis d'Aversa also threatened Assisi, another 
supporter of the Emperor. According to witnesses in 11 Processo, Clare's prayers saved the city on 
that occasion, II Processo, IX: 3. See also Chapter Two. 
105 Frugoni, Una Solitudine Abita, 176. 
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Two frescoes of Clare and Francis petitioning the Virgin and Child for 
protection with Assisi at their feet, commissioned by the civic authorities, also 
draw on this occurrence, showing them jointly as protectors of the city. Neither 
remains in its entirety, the image of Clare opposite that of Francis has completely 
disappeared in both cases. However, one, intended for public view outside the 
Church of Saint Nicholas in the Piazza di Commune (fig. 19), by Palmerino di 
Guido c. 1318, has a nineteenth-century sketch of the original composition, which 
shows Clare's position opposite Francis. 106 The other, which is almost identical, 
by Puccio Capanna, c. 1341, has its original commissioning document, which 
indicates Clare's presence opposite Francis. It was intended for the facade of the 
upper city gate near both the Cathedral of San Rufino and Clare's family home. 
Importantly it is entitled `Cecce Saraceni', confirming public recognition of 
Clare's actions and the debt owed by the community. 107 These images endorse 
the evidence given by Sister Angeluccia that not only had Clare's prayers 
liberated their monastery from the Saracens but that she had also liberated Assisi 
from the assault of enemies. 108 
Architectural evidence emanating from a seminal study of San Damiano 
by Leone Bracaloni in 1926 also illuminates this event and the courageous 
spiritual conviction in Clare's actions. He notes that the only entrance into the 
enclosure was, by that time, a ladder into the dormitory on the first floor. 109 
Therefore, in order to enter, the Saracens must have scaled a wall surrounding an 
106 F. Todini and B. Zanadi (eds. ), La Pinacoteca Comunale di Assisi: Catalogo del Dipinti 
(Florence, 1980), 50-53. See also Cook, Images of St. Francis of Assisi, 67. Photograph is my 
own. 
107 Todini and Zanadi (eds. ), La Pinacoteca Comunale di Assisi, 56-8. F. Cerri, P. della Porta, E. 
Lunghi and P. Scarpellini (eds. ), Puccio Capanna (Assisi, 1989), 51-2. The latter also gives an 
account of the fresco given by Fra Ludovico da Pietralungo some time between 1570 and 1580. 
10811 Processo, XIV: 3. 
109 Bracaloni, Storia di San Damiano in Assisi (Todi, 1926), 80-1. 
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inner cloister, no longer visible, which was behind the refectory. An early plan of 
San Damiano (fig. 20a. ) clarifies the position of this inner cloister showing that 
the incursion was into the heart of the enclosure. 110 Having no egress they were 
effectively trapped, which would make the sisters' position more dangerous. 
Furthermore, Clare made a considerable descent from the dormitory to the door 
of the refectory on ground level, as can be seen in an early cross-section of the 
building (fig. 20b. ), via several steep flights of winding stone stairs (fig. 20c. ), 
through the Oratory where the pyx containing the sacrament would have been 
collected. " Clare, according to both Ii Processo and the Legenda Sanctae 
Clarae, was too ill to stand unaided necessitating support by two sisters. Aside 
from any fear, the physical courage needed to make this descent in haste would 
have been considerable. Her spiritual fortitude is therefore evidenced in this way. 
This well documented event eventually caused the convention of Clare's 
representation with a monstrance to evolve. 
' 12 This practice was firmly 
established outside the remit of this inquiry, particularly at the time of the 
Turkish threat to Europe following the fall of Constantinople in 1453.113 
However, some earlier examples exist especially in Flanders and Germany in the 
1300s. "4 One is evident in the winged altarpiece of Cologne cathedral (21a. ), 
dated between 1350 and 1360 and originally located in the church of the Poor 
110 The image is from ibid., appendix. 
111 The cross-section is also from the appendix of Bracaloni, Storia di San Damiano in Assisi. The 
stairs are my own photograph, which shows them in their restored state and therefore reasonably 
similar to their condition during Clare's tenure. Certainly, the precipitation would have been the 
same. 
112 1 have found only two other saints in the medieval period who have this attribute. Saint 
Julienne de Comillon, 1192-1258, and Augustinian nun who with Eve of Liege promulgated the 
feast of Corpus Christi and Saint Hyacinth, 1185-1257, a Dominican and patron of Lithuania. lie 
carried the Host in a ciborium through Kiev and dispelled marauding Tatars. 
113 Rigaux, `Claire, Naissance d'une Image', 164-5. 
114 Gieben, `L'Immagine di Santa Chiara', 95. 
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Clares in that city. ' 15 The central panel can be enclosed within a pair of doubly 
folding shutters. Within are scenes from the life of Christ, whilst on the exterior 
face on one side are five Franciscan saints including Clare (fig. 21b. ), who stands 
to the left nearest to the centre. 116 She holds a large Gothic monstrance, which 
prefigures those representations of her that follow in later centuries. 
117 
Clare's vita panel curiously omits any reference to the Saracen incursion, 
which makes its provenance as a Poor Clare commission unlikely as it was the 
only event recorded by all of the sisters who were in San Damiano during that 
time. However, I consider that courageous spiritual conviction is evidenced in 
other ways, for example, in the vignette depicting her encounter with Francis and 
his friars at the Portiuncula (fig. 22). Departing from the Legenda Sanctae 
Clarae, which asserts that one companion accompanied her, we see her 
surrounded by a group of ladies. 
"8 Significantly, one of these has an arm around 
her waist as if trying to protect her. 119 Jeryldene Wood sees this gesture as a 
reluctance to commit Clare to Francis's charge. I consider that this is to remind 
the viewer that this act required courage; in fact, the companion is supporting 
115 B. Lambert, Art Historian for Cologne Cathedral <http: //www. koelner-dom. dc> accessed 27 
July 2008 and image from the same web site. 
116 The shutters are double folding so that several openings are possible. When fully extended 
they show many saints with apertures for relics below. The shutter shown has Anthony of Padua, 
Louis of Toulouse and Francis above Clare. Beside her are Mary Magdalene and Elizabeth of 
Hungary. On the opposite shutter are apostles and virgin martyrs including Catherine of 
Alexandria. Image from Accrocca et at (eds. ), Chiara d'Assisi con Francesco sulla via di Christo, 
figure 4. 
11 See B. de Armellada, `Devocidn a Santa Clara de Asis en Espana: un ensayo de sondeo en la 
actualidad', in V. Criscuolo (ed. ), Chiara d'Assisi: Presenza, Devozione e Culto (Rome, 1994), 
384-403 at 403, who asserts that there were more Poor Clare houses in Spain than anywhere in 
Europe, concerns regarding reconquest from the Moors being in the forefront at this time. An 
example of this is a double vita panel, possibly by Miquel Nadal, c. 1450, in the Cathedral of 
Barcelona showing Clare dispelling the Saracens opposite Catherine of Alexandria. For more 
information see N. de Dalmases and A. Pitarch, Hisl6ria di 1'Art Calalä, vol. III, L'Art Cötic S. 
XIV-XV (Barcelona, 1984), 266. 
"a Jeryldene Wood sees the companions as making the enterprise more seemly, `Perceptions of 
Holiness in Thirteenth Century Italian Painting: Clare of Assisi', Art History, 14 (1991), 301-28 at 
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1 19 Image from Bigaroni et at (eds. ), La Basilica di S. Chiara in Assisi, 175. 
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Clare, almost literally. All the women's faces are turned to Francis in inquiry and 
Clare's hand is outstretched towards him as if all are asking that he agree with her 
decision and drawing attention again on the enormity of that step. The glazing at 
Königsfelden makes the same point in its depiction of Clare being tonsured (fig. 
23). 120 In this image, a friar and a nun stand to one side whilst opposite them two 
women point with obvious concern 
Courageous spiritual conviction is more obviously depicted in Clare's vita 
panel in the two scenes that follow this event. In the first (fig. 24a), her male 
relatives try to remove her from the sanctuary of the church of San Paulo and in 
the second (fig. 24c. ), they endeavour to retrieve her sister Agnes. 121 The former, 
in particular, is a lively representation of the event including the abbess of San 
Paulo who clings to Clare as she reveals her tonsure. 122 The glazing at 
Königsfelden shows the same scene (fig. 24b). 123 However, in this case a man 
pulling at Clare has white hair and is named below as her father whilst another, 
possibly intended to represent her uncle is assisting. Two younger men, who may 
be disappointed suitors, are looking on. 124 Though lacking the movement seen in 
the in the vita panel, this glazing shows Clare isolated in her resistance to their 
violence giving a visual stimulus to the Legenda Sanctae Clarae's description 
that `her spirit did not crumble'. ' 25 
120 Image from Stettler, Stained Glass of the Early Fourteenth-Century, 13-4. 
The whole window including this image can be found on the church web site 
<httý //www. a `h/klosterkk/en/pub/window cycle/st clare. php> accessed 18 August 2008. 
Brigitte Kurmann-Schwarz believes that one of the women may be intended to represent Clare's 
mother, Glasmalerei im Kanton Aargau, Bd. 1, Königsfelden- Zofingen- Staujberg (Aargau, 
2002), 137. 
111 Legenda Sanctae Clarae, 8-9 and 25-6. Images from Bigaroni et al (eds. ), La Basilica di Santa 
Chiara in Assisi, 177 and 178. 
122 Image from Bigaroni et al (eds. ), La Basilica de Santa Chiara in Assisi, 177. 
123 Image from Frugoni Una Solitudine Abita, 99. 
124 See Legenda Sanctae Clarae, 26 regarding Agnes, which gives the only name of a male 
relative that of Monaldus an uncle who is one of twelve attempting to bring her back. 
125 Legenda Sanctae Clarae, 9. `Non collapsus est animus'. 
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In the second of the scenes representing courageous spiritual conviction in 
her vita panel (24e. ), Clare stands, large in stature and majestically to one side, as 
efforts to remove Agnes to her family home prove fruitless through her 
intervention. Further support of this premise is Dominique Rigaux's belief that 
the scenes in the vita panel were chosen to show Clare's determination to escape 
human control. 126 The first lesson for the Feast of Saint Clare also states that she 
`stoutly resisted' her parents and these images illustrate that assertion. 127 
Therefore, it is possible to conclude from these vignettes that Clare is represented 
as a young woman determined to follow a vocation. 
Finally, in respect of evidence in images that present Clare's courageous 
spiritual conviction, I consider that one of the Nuremberg panels showing 
Innocent IV approving her Forma Vitae (fig. 25) can be seen in this way. 128 
Reference to this event only appears in 11 Processo and briefly in the introduction 
of the Forma Vitae. 129 In addition, I have been unable to find a similar image, so 
this merits consideration. Importantly, it underlines the significance of Clare's 
reception of this authority from the papacy without ignoring her own spiritual 
authority from the Holy Spirit. I also consider that the whole image is intended as 
a reminder of the laborious process that preceded this approval. The sisters who 
commissioned the work were possibly able to view it and would have been aware 
of the context. 
The robust coverage of the Saracen incursion of San Damiano in imagery 
as opposed to the textual sources raises the question as to reasons for this 
126 Rigaux, 'Claire, Naissance d'une Image', 174. 
127 The Fourth Lesson of the Second Nocturn of the feast of Saint Clare, The Roman Breviary, 
1212. 
128 Image from Frugoni, Una Solitudine Abila, 51. 
129 Il Processo, 111: 32. This account, however, says that Clare received notification of the 
approval from the Cardinal of Ostia just before she died. 
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concentration. One conclusion is that it could stand in lieu of martyrdom or 
stigmatisation. More pertinently, the period during which these images were 
created was a time of considerable controversy regarding poverty between the 
papacy and the Spiritual Franciscans. 130 Furthermore, the majority of the Poor 
Clare houses no longer upheld absolute poverty. The costly nature of many of 
these commissions exemplifies this. Clare's stand against the papacy on this point 
would have therefore have been problematic. Defending San Damiano against the 
Saracens, who were pagans and mercenaries aligned to the Emperor Frederick, a 
long-standing enemy of the papacy and an excommunicate, was therefore a much 
safer way to demonstrate her courageous spiritual conviction. The commissioning 
bodies, in the main houses associated with the Order of Saint Clare, appear to 
wish to emphasise this aspect of their founder's life. Obliquely, the architecture 
of San Damiano also endorses this point and supports the iconography. 
Indications of Clare's Charismatic Spiritual Leadership in Images 
One aspect, which Max Weber identifies as indicative of charismatic 
spiritual leadership is a heroic dimension, which has been amply exemplified 
above. 13' Another is the gravitational pull that the charismatic leader had on 
others inducing them to follow their path. Max Weber cites Francis as an 
example of this, whose Order proved unprecedentedly popular despite the 
austerity and dislocation that it demanded, and it is this aspect of Clare's 
representation in iconography that will be considered next. 132 
Images that show Clare drawing followers after her arc examples of this 
aspect of Max Weber's remit. A triptych in Trieste (fig. 26) commissioned by the 
130 For more information, see Fortini, Assisi nel Medioevo, 262-287. 
131 Weber, Economy and Society, 1116. 
132 Ibid., 1111-4. 
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Poor Clares for an altar in their church, is one example of this. A shutter, c. 1328 
shows Clare and her sister Agnes as sponsors of a group of postulants, who kneel 
before the bishop. 133 The fresco in the Oratory in San Damiano (fig. 17) can also 
be viewed in this way. Behind Clare is an innumerable group of sisters indicative 
of the popularity of the Order despite the dangers and strictures of absolute 
poverty. 
Furthermore, as has been stated earlier, Max Weber also considered that 
people gifted with charismatic spiritual leadership wish to bring wellbeing to 
their followers. 134 The fresco in San Damiano also speaks to this issue (fig. 32). 
Clare indicates the sisters kneeling behind her, whilst with the other hand she 
appeals to the Christ child painted in the alcove used for the reserved Sacrament. 
The words of Clare's process of canonization are recalled in this gesture where 
she assures the sisters that she will be a hostage for their safety., 35 A very rare 
depiction of Clare as a Madonna Misercordia (fig. 27), on an anonymous 
Milanese panel takes this premise a stage further. Clare offers her sisters 
protection beneath her mantle whilst they look up to her for help. It is an 
unambiguous statement of her powers of protection. 136 
There is also architectural evidence for Clare's charismatic spiritual 
leadership. Her body had to be interred within the walls of Assisi to preserve it as 
a relic for the city. San Damiano, where the sisters were housed when this took 
place, is approximately 1.5 kilometres outside the walls of the city, and there was 
133 M. Fiorin et al, Pittura su Tavola dalle Collezioni dei Civic! Muse! de Storia ed Arte di Trieste, 
Comune di Trieste, Museo Civico Sartorio, 18 gennaio-4 novembre 1975 (Milan, 1975), 23. 
134 Weber, Economy and Society, 1114. 
135 See chapter two for more details. My own image. 
136 Image from P. Magro, Immagini di Chiara d'Assisi, 91. Having consulted the author, he has 
told me that the only information he has regarding this work is that it is part of the collection that 
was held at the main branch of the Banca del Monte, Milan. This bank no longer exists, having 
been merged with many others and I have been unable to trace the image's present location. 
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no stricture on the sisters to move from this location. Hans-Rudolf Meier believes 
that they chose to relocate the motherhouse of the Order because they needed to 
be near to Clare's mortal remains, which they achieved, despite encountering 
considerable problems from the local ecclesiastical authorities, as indicated 
earlier. 137 
Therefore, though sparsely represented, there are images, which show 
Clare as a woman who had charismatic spiritual leadership in their depictions of 
her with numerous sisters. Furthermore, those others that show the care that she 
afforded these sisters, fulfil the same remit. Finally, the sisters' determination to 
reallocate their monastery to be close to the mortal remains of their founder, 
leaving an established monastery where the majority of them had spent most of 
their lives shows that Clare had a gravitational pull on them even after death. 
Visual Representations of Clare's Continued Link with the Franciscan 
Order 
This section will demonstrate through images the strong links between 
Clare and the Franciscan Order. Few exist where she is not seen accompanied by 
Franciscan saints, most frequently Francis. Jeryldene Wood considers that the 
papacy saw Clare as a good counterpart for Francis in this respect and an 
exemplum for the laity. 138 Although William Cook in his extensive study of the 
early iconography of Francis has been unable to find images of Clare prior to 
1320 in Franciscan houses outside Assisi there are significantly prestigious 
137 Meier, `Protomonastero e Chiesa di Pellegrinaggio', 100-1. 
138 J. Wood, Women, Art and Spirituality: The Poor Clares of Early Modern Italy (Cambridge, 
1996), 49. 
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examples. 139 Of these, the fresco cycle of the Life of Francis in the Upper 
Basilica is the most important. The scene `Clare Taking Leave of Saint Francis' 
(fig. 14) shows Clare mourning Francis with her hands embracing his body. The 
obvious imagery is of a Mater Dolorosa to his Alter Christi. However, those 
Franciscans who viewed this work and knew Bonaventure's Legenda Maior, on 
which it is based, would be reminded that she is also confirming the presence of 
the Stigmata. 140 In the detail of the fresco, it is just possible to see her fingers 
placed within the wound in his side. Therefore, this scene would be fulfilling one 
of the purposes that this imagery was intended to achieve according to 
Bonaventure, and as set out above. In it, Clare is presented as an unimpeachable 
witness and her role in this instance is important. 
Also within the Basilica of Saint Francis, Clare is represented with other 
Franciscan saints, especially Elizabeth of Hungary with whom she is paired on 
the counter facade of the arch at the east end of the Upper Church, and similarly 
in the Lower Church at the entrance to the Chapels of Saint Martin (fig. 6), and 
Saint Nicholas. '4' Later commissions such as that by the Maestro di Paciano, 
c. 1320 (fig. 7), for the Church of Saint Anthony in Padua, show Clare in the 
company of Francis, Anthony, and Louis of Toulouse who was canonized in 
1317. Similarly, in the Bardi Chapel, a lay commission for the church of Santa 
Croce, Florence, c. 1325, Clare is placed below Louis of Toulouse and opposite 
Elizabeth of Hungary. The location of her image is important here as the frescoes 
by Giotto depicting the life of Francis are considered a prestigious 
139 Cook, Early Images of St. Francis, 26. He deals with the period up to c. 1320. See also M. 
Pattenden, `The Canonization of Clare of Assisi and Early Franciscan History', Journal of 
Ecclesiastical History, 58 (2008), 208-27 at 224 who also says that Clare is not prominent in the 
art work of thirteenth-century Assisi. 
140 See references in chapter two. 
141 Lunghi, The Basilica of St. Francis in Assisi, 130-1. 
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commission. 142 The late fourteenth-century frescoes of Francis in Castelvecchio 
Subequo, Aquila also include roundels in their scheme, which feature both Clare 
and Anthony of Padua. 143 In this case, it is interesting to note that Francis 
is 
depicted as marrying Lady Poverty, which may explain Clare's inclusion. These 
examples give ample evidence of her visual presence in a general Franciscan 
context. 
The association between Clare and Francis can also be seen in manuscript 
illumination. A psalter emanating from Bruges, c. 1280, and now held in the 
Victoria and Albert Museum London, which could conceivably have originated 
in the monastery founded by Clare's correspondent, Ermentrude, is an important 
example of this association (fig. 29). 144 Not only is Clare shown with Francis but 
also she is set between Francis and Dominic as if indicating the two greatest 
exponents of evangelical life. Psalm 101, one of the seven penitential psalms, is 
on the facing page and thus substantiates this premise. 
145 The importance of 
showing Clare in this context cannot be overstated and the image is unique. A set 
of fourteenth-century antiphons emanating from Pisa gives a later and more usual 
depiction. In it, Francis appears on one page whilst later ones show Clare and her 
sister Agnes with two female saints one of whom is Catherine of Alexandria. 
146 
142 For more detail, see Bellosi, Giotto, 71-3. 
143 C. Aglietti, `Storie Francescane per Immagini dopo Bonaventura e Giotto: 11 Ciclo Pittorico di 
San Francesco a Castelvecchio Subequo', an unpublished paper given at the conference `Le 
Immagini del Francescanesimo', Assisi, 9-11 October, 2008. She notes that a chapel was intended 
to be the sepulchre of Roger It of Naples. 
144 Reid 24MS (MSL/1902/1664, f. 111r. My own photograph with the kind permission of Dr. 
Rowan Watson, curator of the Victoria and Albert Museum, London. I am also indebted to him 
for his description of the manuscript, which I have used to draw these conclusions. 
145 In the Douai version, which as has been explained earlier is the nearest to Jerome's translation, 
which would have been used in medieval Europe the remainder are Psalms 6,32,37,50,129 and 
142. 
146 The Bodleian Library on line reference for MS. Don. a. 11, fol. 17v. Common of Saints 
(filmstrip Roll 286.2), Western Manuscripts to c. 1500. 
<http: //www. bodley. ox. ac. uk/depts/scwmss/wmss/medieval/mss/don/a/011 htm> accessed 15 
May 2008. 
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Clare's image link with the Franciscan's Movement is obviously also 
apparent in Poor Clare commissions. This has been seen in her earliest image 
where she is placed with Anthony of Padua and Francis (fig. 3). A very early 
fresco cycle (detail fig. 28), dated c. 1255, which is located in the Church of San 
Pietro in Vineis, in Anagni, the city in which Clare's canonization was declared, 
is another example of an early Poor Clare commission. In it, Francis and Clare 
face each other on either side of a seraph nailed to a cross. Ranged behind them 
are rows of friars and sisters. This church was given to the Poor Clares between 
1255 and 1261; therefore, it is to be presumed that they wished to see Francis and 
Clare as co-founders of the Franciscan movement. 147 
Clare's vita panel also has many Franciscan references, and is a complex 
work that can be viewed in many ways. Therefore, I consider that Jeryldene 
Wood's argument that its sole purpose was to deliver a visual reproach to the 
friars is overstated. 148 Her premise rests on what she considers is the large 
number of vignettes showing friars, which the sisters, whom she believes 
commissioned the work, used to demonstrate their responsibility for the 
foundation and care of the Poor Clares. By the time the panel was commissioned 
the friars were finding this original duty of care onerous and seeking to avoid it. 
However, I consider that their presence is no greater than that which would be 
expected from the textual sources. For example, the depiction of Clare's 
conversio would necessitate including them, particularly Francis. Similarly, the 
three vignettes that show Francis and his friars are those scenes where their 
147 Cook, Images of St. Francis of Assisi, 27. See also Frugoni, Una Solitudine Abitata, 13-15. 
The picture is my own with the kind permission of the school of The Principe di Piedmonte in 
whose grounds the church now stands. 
148 Wood, Women, Art and Spirituality, 31. 
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presence is indicated in the Legenda Sanctae Clarae. 149 This is not the case with 
other iconographical works, the Nuremberg panels being a case in point, as will 
emerge below. It is noteworthy, however, that Dominique Rigaux regards Clare 
and Francis seemingly acting together as Agnes is tonsured (fig. 24c. ), as a 
unique image. '5° I would add the caveat that Clare is holding Agnes's hands as if 
giving her courage rather than actively assisting in the tonsure. I, therefore, 
consider that the vita panel is simply conveying a correct understanding of the 
seminal part played by Francis in Clare's conversio, as imparted by her Legenda 
Sanctae Clarae. 15' 
An anachronism in Clare's vita panel, which is worth exploring, is 
Francis's stigmata, which is displayed in all the pictures in which he appears. 
Similarly, one of the panels originating from Nuremberg (fig. 33) not only 
anachronistically shows Francis in attendance holding scissors as Clare receives 
the palm from Bishop Guido, but also displays his stigmata. 152 It could be argued 
that in both cases the commissioning body wished to place themselves firmly on 
the side of the existence of the stigmata, and possibly draw the argument back to 
Clare's significant role as a witness to them. 153 In addition, the Nuremberg panel 
has an open book on the altar with the words eco mes fideles, `My faithful one'. 
Francis's physical presence denotes his earlier spiritual influence on Clare, 
according to the Legenda Sanctae Clarae, therefore the image reminds the viewer 
149 They are - Clare and her companions meeting Francis and the friars at the Portiuncula; Clare 
being tonsured by Francis; Agnes being tonsured by Francis with Clare in attendance. 
Aso Rigaux, `Claire, Naissance d'une Image', 170. 
'51 Legenda Sanctae Clarae, Cs. 5-8 and generally chapter two. 
152 Image from J. P. O'Neill (ed. ), Gothic and Renaissance Art in Nuremburg: 1300-1350 (New 
York, 1986), 123. 
153 Klaus Krüger notes that there was much early opposition to images showing Francis with the 
stigmata. He cites examples of Dominicans removing them and then being repainted. Finally, in 
1257 Alexander IV issued warnings and confirmed the validity of the stigmata. Between 1255 and 
1259, four papal Bulls were issued to that effect as an attack on those who defaced these images, 
`A Saint to be Looked at: The Image of St. Francis in Thirteenth-Century Panel Paintings', 
Greyfriars Review, 16 (2002), 119-144 at 121-3. 
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of what has passed whilst foretelling what will come; that is, he is integral to 
Clare'sfuga mundi. 
Abbess Benedetta's cross, an early work commissioned by Clare's 
successor, c. 1255-1260, to hang in her new basilica, certainly displays a desire to 
make an unequivocal link to the Franciscans. It consists of a Christus Patiens 
with Francis kissing one of Christ's bleeding feet and Clare, depicted as slightly 
smaller, kneeling in prayer beside the other, gazing up at Christ. 
154 Elvio Lunghi 
notes the strong similarity between this cross and that commissioned by Brother 
Elias for the Basilica of Saint Francis in 1236.155 It has been seen already that 
Elias was held in high regard by Clare and the sisters. Possibly this similarity 
indicates a desire by Benedetta to reinforce this relationship whilst underlining 
Clare's fundamental place in the Franciscan movement. 
Likewise, in the decoration of the Basilica of Santa Chiara, the frescoes 
`Death of Clare' and `Funeral of Saint Clare', c. 1309, in the south transept are 
strikingly similar to those in the Upper Basilica of Saint Francis. 
156 Alessandro 
Tomei who has made a critical stylistic analysis of those in the apse and transepts 
concludes that quotations from the work in the Upper Basilica of Saint Francis 
can be found throughout. 157 Elvio Lunghi, who earlier made a similarly detailed 
study of the frescoes in these basilicas, has formed the same opinion. life 
154 Behind Francis is a small donor portrait of Benedetta. 
iss Lunghi, 'La Decorazione Pittorica della Chiesa', 153-5. See also M. Caviness, who writes that 
imitation is evidence of artistic appreciation, `Reception of Images by Medieval Viewers', 66-7. 
156 These frescoes are in a poor state of repair. Little of the decorative scheme exists but those 
based on the Old Testament are - The Creation of the World and Mankind; Original Sin and the 
Expulsion from Eden; The Flood; The Sacrifice of Isaac. Those based on the New Testament are- 
The Life of the Virgin and the Childhood of Christ together with the Last Judgement. 
157 Alessandro Tomei, for example, compares 'The Murder of the Innocents' in the Basilica of 
Santa Chiara with `Francis before the Sultan' in the Upper Basilica of Saint Francis. Similarly, he 
finds stylistic quotations between the singing friars in `The Funeral of Clare' in her basilica and 
`Clare Mourning the Death of Francis' in the Upper Basilica of Saint Francis. There are many 
other detailed points that he draws into this persuasive argument, 'La Decorazione della basilica: 
Affreschi e Tavole', in his Santa Chiara in Assisi: Archettura e Decorazione (Milan, 2002), 59- 
140 at 63-72. 
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particularly cites the grouping and gestures in the `Death of Clare' (fig. 
38) and 
its similarity to the Assisi Master's `Death of Francis' (fig. 39). 
158 He also notes 
that the small children in another part of the Santa Chiara cycle, the `Funeral of 
Saint Clare' are again very similar to those in `Canonization of Saint Francis'. 
'59 
This opinion on the part of Elvio Lunghi and Alessandro Tomei presents 
two possible questions relevant to the issue under consideration. Was the artist 
reproducing a successful, or a well received decorative scheme from a similar 
location, or was he instructed to reproduce a similar scheme to that in the Upper 
Basilica of Saint Francis? If it was the latter then these frescoes can also 
be 
presented as evidence of a desire to show Clare linked to the Franciscans, which 
is certainly demonstrated in these frescoes. Her `Death' and `Funeral' particularly 
have quotations from those of Francis, which may have been requested by the 
commissioning body. Pilgrims would probably visit both locations and note the 
likeness. 
Similarly, there is a stylistic quotation in Clare's vita panel, which is 
strikingly similar to early examples showing Francis. This is particularly 
important as Klaus Krüger considers that these were the first of this type. 
160 He 
also asserts that swift canonization needed images setting out the life of the saint 
in a way that gave a response to detractors. 
161 We have seen earlier that Clare's 
cult also encountered some opposition. The vita panel by Berlinghieri (fig. 40), 
158 Lunghi, `La Decorazione Pittorica della Chiesa', in his La Basilica de S. Chiara in Assisi, 213. 
Image 37 from ibid. with a later illustration for clarity, 210. Image 38 from Lunghi, The Basilica 
of St. Francis, 88. 
159 Ibid., 227-8. Elvio Lunghi gives many more stylistic similarities. In his opinion, Palmerino dc 
Guido worked in both locations, which is formed partly on stylistic grounds and partly on the 
reference to a `Palmerino' working there in early chronicles. 
160 Kruger, `A Saint to be Looked at', 119. He considers that these panels saw the innovative 
combination of two pre-existing genre, imago, a cult image for veneration, and hisioria, the 
biographical frescoes on church walls illustrating the legends and liturgy. The earliest panel dates 
from 1228 and was in San Miniato, Florence. 
161 See chapter two and the opposition from some Dominicans requiring papal legislation. 
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1235, originating from San Francesco, Pescia, is one of these images. 162 A 
similarity with Clare's vita panel (fig. 1) is immediately obvious. Furthermore, 
other vita panels depicting Francis follow the same pattern. 163 The conclusion can 
therefore be drawn that the commissioning body for Clare's vita panel 
deliberately chose to follow the same format as had been used to depict Francis 
earlier. 
Architecturally, the greatest Franciscan link must be San Damiano's 
original restoration by Francis. ' Leone Bracaloni believes that not only the 
church but also the original dormitory over it, were his personal work . 
16' Marino 
Bigaroni and Leone Bracaloni note that Francis restored San Damiano in two 
phases. The first was his single-handed restoration of the church inspired by the 
vision recounted by Thomas of Celano in his Vita Secunda. The second, dated 
c. 1212, involved the adaptation of the site to accommodate Clare and the first 
sisters. In this, he was aided by the townspeople having gained their support in 
the intervening years. 166 In this way San Damiano is itself enduring evidence of a 
strong link between Clare and the Franciscans. 
Furthermore, Hans-Rudolf Meier notes that the Basilica of Santa Chiara 
follows a similar though simpler Romanesque plan to the Upper Basilica of Saint 
Francis, which was a radical departure in its time, being modelled on the Holy 
Sepulchre in Jerusalem. It was thus the architectural fulfilment of Bonaventure's 
162 Image from E. Hallam (ed. ), Chronicles of the Age of Chivalry (Godalming, 1995), 39. 
163 Others for example are now at Pistoia, c. 1250; Pisa, c. 1230-1233; and the Bardi Chapel, 
Florence, c. 1245. See Cook, Images of Saint Francis of Assisi, 172-3; 168-9; and 98-102 
respectively. 
164 See references to this in chapters two and three. 
165 M. Bigaroni, 'San Damiano-Assisi: the First Church of St. Francis', Franciscan Studies, 47 
(1987), 45-95 at 77-8 1. Francis placed the altar at ground level and this arrangement subsequently 
favoured by Franciscan churches has been seen as having its inception here. 
166 Ibid., 61 and 76-9. See also Bracaloni, Scoria di San Damiano, 28-33 who sees it as having a 
French Romanesque influence. The friars at the Portiuncula had only huts and a stockade at this 
time. 
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premise in the Legenda Maior that Francis was the Alter Christus. 
167 This 
contrasts with Paul Crossley's assertion that the style, now termed 
Gothic, 
became `the visual language of Christendom', though with the caveat that 
in the 
1300s Tuscany distrusted modernity. 168 Marino Bigaroni also identifies the 
magister, that is the overseer of the works, of both buildings as Brother Fillippo 
da Campello. '69 
It would therefore seem that the construction of Santa Chiara had been 
deliberately chosen to emulate the Basilica of Saint Francis with its obvious 
Franciscan links. This is in contrast with Madeline Caviness's point that there 
was an element of competition between churches that were pilgrimage sites, and 
that they tended to strive to excel each other architecturally, especially those in 
the same location. 170 Furthermore, the austerity of the Basilica of Santa Chiara 
provided a visual reminder of Clare's devotion to humility and poverty, despite 
the large number of bequests being made for both the construction and decoration 
of the church and their adjacent monastery. "' 
Other links with the Franciscan Order can be seen in Clare's depiction in 
situations reflecting Franciscan charism, for example, devotion to the cross. One 
167 Meier, 'Protomonastero e Chiesa di Pellegrinaggio', in his La Basilica de S. Chiara in Assisi, 
106-111. Brigitte Kurmann-Schwarz notes generally that many female monastic buildings were 
simplistic in design because they did not have the funds or command the donations found in male 
establishments, but this is not the case here, `Gender in Medieval Art', 140. 
168 P. Crossley, `Architecture', in M. Jones (ed. ), The New Cambridge Medieval Ilistory, Vol. VI 
c. 1300-c. 1415 (Cambridge, 2000), 234-56 at 253. 
169 M. Bigaroni, `Origine e Sviluppo Storico della Chiesa', in his La Basilica di Santa Chiara in 
Assisi, 11-80 at 19-21. 
170 Caviness, 'Reception of Images by Medieval Viewers', 67-8. 
'71 Fausta Casolini writes that there were a huge number of bequests for this work. Furthermore, 
the neighbourhood around the basilica expanded. Subsequently, the city's fortunes declined due to 
the interdict placed on it in 1322, Il Protomonastero di S. Chiara in Assisi, 95-6 and 98. For more 
information, see Fortini, Assisi nel Medioevo, 262-287. Also Carola Jäggi believes that the desire 
to imitate the Basilica of Saint Francis overtook what might have been the original needs of the 
sisters, 'Church and Cloister: The architecture of Female Monasticism in the Middle Ages', in J. 
Hamburger (ed. ), Crown and Veil, 109-31 at 126. 
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from a Sienese provenance (fig. 30), c. 1320 is typical of this genre. 
172 Others, 
such as those by other Sienese painters Guido of Siena, c. 1280, and Pietro 
Lorenzetti, c. 1320, show a similar composition. 173 A later fresco by Puccio 
Capanna (fig. 31), c. 1344, in the Chapter House of the Lower Basilica of Saint 
Francis is another example of this frequently employed composition. 174 
The more unusual representation of Clare at the foot of a Lignam Vitae 
(fig. 15a), from Monticello, and referenced above, speaks to the same issues. This 
is clearly stated in the words on Francis's word scroll, which reads: `But God 
forbid that I should glory save in the cross of our Lord Jesus Christ; by whom the 
world is crucified to me, and Ito the world. ' 175 A fresco of Clare and Francis at 
the foot of an Arbor Vitae, c. 1347, in the Church Santa Maria in Bergamo, is 
another development of this theme. 176 
Eucharistic devotion has also been seen to be a particular concern of both 
Francis and Clare. The Nuremberg panel (fig. 8c. ), in which the image of a Christ 
Child speaks to Francis and Clare from a chalice on the altar, is a visual example 
of this spirituality. Similarly, two other panels showing Clare kneeling before the 
altar on which a Christ child speaks from a chalice (figs. 8d. and f. ), also have 
strong Eucharistic overtones. In the case of the latter (fig. f. ), where the Christ 
child speaks from within a wafer, this is particularly apparent. A witness 
statement in 11 Processo confirms this assertion. Sister Francesca recalls that at 
the moment of Clare's death when the priest gave Clare the Body of Christ, she 
172 H. Maginnis, The World of the Early Sienese Painter (Pennsylvania, 2001), 108. Image from 
the Metropolitan Museum of Art, New York On-Line Data Base, accessed 9 August 2008 
<http: //www. mctmuseum. orp, /Works of Art/collection database. 
13 Cook, Early Images of St. Francis, 195 and 80 respectively. They are currently in the 
Hermitage, St. Petersburg, and the Fogg Museum, Harvard. 
174 Lunghi, The Basilica of St. Francis in Assisi, 188. My own image. 
'75 Saint Paul's Epistle to the Galatians 6: 14. 
176 Unfortunately, the crucifix at the top has been obliterated by a much later image. 
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saw a great splendour round her head and `it seemed like the Lord's Body was a 
very small and beautiful young boy'. 177 Giles Constable has also identified 
Cistercian devotion, which makes this link. He gives Aelred of Rievaulx and 
Adam of Perseigne as examples and cites the latter as writing that the Christ child 
could be compared to the Eucharistic elements on the altar as each were offered 
to nourish the spirit. 178 
The fresco in the Oratory of San Damiano (fig. 32), showing Clare 
appealing to a Christ Child also has a Eucharistic reference as it is painted within 
an alcove where the reserved Sacrament would have been kept. 179 Although there 
is no chalice in evidence in this small recess, the architecture denotes this. As the 
friars were in residence when this fresco was completed, it must also be assumed 
that they wished Clare to be seen as affirming this devotional practice. The 
Anagni fresco, situated in the sisters' choir from where they could observe the 
Elevation of the Host through a small window presents further evidence. Leading 
into the image that shows Clare and Francis kneeling beneath the seraph, is a 
fresco cycle depicting the events of Holy Week. There is no break or artistic 
difference between this and the image of Francis and Clare. They are firmly 
linked in the sisters' commission and it must be noted that between Francis and 
Clare is the seraph that Francis saw before he received the Stigmata on Mount La 
Verna. 
It has been established above that poverty issues were also implicit in the 
Franciscan movement during the thirteenth and fourteenth centuries. By the time 
that the majority of images under consideration were created, it had been severely 
'77 ll Processo, IX: 10. 
178 Constable, `The Ideal of the Imitation of Christ', 206-7. lie gives the reference for Adam of Perseigne as being Epistolae, 48, cited at n. 366, in PL, CCXI, 635C-6A. 
19 Bracaloni, Scoria di San Damiano in Assisi, 146-7. My own image. 
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compromised by the Poor Clares, as had earlier been the case with First Order. 
180 
However, Clare and Francis are portrayed alike in simple robes with a knotted 
cord at the waist and bare feet, the latter being a leitmotif of poverty and humility. 
Although Clare's general appearance is not ragged and the indicators of poverty 
are subtle being as easily applied to indications of a Franciscan habit, which may 
speak to issues emanating out of the conflict regarding poverty. Nevertheless, in 
all the images I have examined of Clare, where her feet are visible, they are bare 
and similarly her habit, like that of Francis, is brown, and tied with a knotted 
cord, as is evident in her vita panel (fig. 1). 
'8' Neither is any gold leaf in evidence 
here. This is in marked contrast to the later panels emanating from Nuremburg 
(figs. 25 and 32), which have finely tooled gold leaf as a ground to every panel 
bespeaking not only an expensive commission but also a desire to make this fact 
apparent. ' 82 
Felice Accrocca believes that the vignette in Clare's vita panel showing 
her miraculous multiplication of bread (fig. 11) is also a signifier of the poverty 
in which they lived. 183 On one level, this event can be viewed as evidence of a 
miracle but it was the failure of begging to provide adequate bread, which 
necessitated the action. Therefore, this image serves as a reminder of the sisters' 
180 J Hamburger notes that by the early fourteenth century the sisters in most monasteries had 
considerable personal wealth and commissioned various art works, `Art, Enclosure and the Cura 
monialum: Prolegomena in the Guise of a Postscript', Gesta, 31 (1992), 108-34 at 118-9. Fausta 
Casolini notes that in 1257 the donated funds were divided equally between the basilicas of 
Francis and Clare. She also gives detailed accounts of dowries, for example, that were donated by 
the laity to the Basilica of Santa Chiara with the request that prayers should be said for them at 
their death. Some monies were given specifically for decoration of the basilica, such as in 1335, 
for the frescoes, 11 Protomonastero di S. Chiara in Assisi, 95-6. 
181 I have seen in excess of eighty images of Clare in which she is represented in this way. There 
are alterations evident in her veil possibly to comply with the Rule of Pope Urban IV, 18 October 
1263, legislating for the wearing of a white veil below a black, which later developed into the 
wearing of a coif. (For a comparison, see figs. 1 and l Ob. ). 
182 Image from the Metropolitan Museum of art On-Line Database accessed 20 August 2008. 
<httý//www. metmuseum. org/Works-of-Art/col lection-databaseh. 
183 Accrocca, `Chiara e l'Ordine Francescano', in L. Giacometti (ed. ), Clara, Claris, Praeclara, 
352. 
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extreme poverty. Similarly, the monastery of San Damiano, preserved today in its 
near original state, is itself a testimony to Clare's poverty. 184 The sisters' choir 
(fig. 34a. ) and refectory (fig. 34b. ) exemplifies this point in the simplicity of their 
construction and decoration. '85 
However, the issue of poverty takes on a political dimension in the fresco 
of the chapter house in Santa Chiara in Naples. It was an Angevin foundation by 
Queen Sancia, wife King Robert of Naples and a descendant of Elizabeth of 
Hungary. She was also a known sympathiser of the Spiritual Franciscans. 186 
Perhaps for this reason she insisted that Clare's Forma Vitae was used in the 
monastery, despite it having been superseded in 1263 by Pope Urban IV's less 
rigorous Rule. 187 The fresco was executed by a pupil of Giotto, c. 1331-1332, and 
shows Peter giving out bread to the poor of Assisi with Francis and Clare at his 
feet. Dominique Rigaux believes that this work, which also shows Francis 
bearing a beggar's bag, is a deliberate repost in the conflict regarding the usus 
pauper referenced above. 118 Sancia continued to harbour Spirituals who were 
declared heretics; it is most likely that this conflict resonates in this work. 189 
Dominique Rigaux further considers that Francis and Clare are shown together in 
184 Bracaloni, Storia di San Damiano, 181-8, writes that Lord Ripon restored it from a dilapidated 
state in 1878. Eventually he left it to the people of Assisi on condition that it remained in its 
original condition. 
cgs My own images. 
186 S. Kelly, `Religious Patronage and Royal Propaganda in Angevin Naples: Santa Maria Donna 
Regina in Context', in J. Elliott and C. Warr (eds. ), The Church of Santa Maria Donna Regina: 
Art, Iconography and Patronage in Fourteenth-Century Naples (Aldershot, 2004), 27-45 at 35-6. 
She notes that Sancia founded the monastery before she had received papal permission in 1315 
and attached one hundred sisters to it. The funds she used were her own and she subsequently 
installed chaplains to perform the Offices for the sisters. The church of Santa Chiara was badly 
damaged by Allied bombing in the last war, fire having spread throughout the building so that 
little of the fresco work remains. Of that which is extant is a remnant of this image situated in the 
private quarters of a friary, which now abuts the church and is not on public view. $7 For this strict observance see L. Knox, Creating Clare of Assisi: Female Franciscan Identities 
in Later Medieval Italy (Boston, 2008), 118-9. 
188 Rigaux, `Claire, Naissance d'une Image', 180. 
189 See also Kelly, `Religious Patronage and Royal Propaganda in Angevin Naples', 36. Sancia 
wished to divorce her husband and become a Poor Clare but was dissuaded from taking this step. 
192 
this way to indicate that they jointly bore the pain of this controversy. 
190 I 
believe it is significant that Clare is the one chosen to support Francis on this 
issue. It is a visual endorsement of the Legenda Sanctae Clarae's account of 
Pope Gregory IX's failure to persuade her to mitigate her stand on poverty, which 
would have been familiar as it is included in the liturgy of her feast day. 
191 
Poverty and association with the poor may also be behind some unusual 
images of Clare, chiefly from the Veneto. They show Clare with a mantle of 
horizontal stripes, which Cordelia Warr believes are a symbol of poverty, as 
stripes were simple to weave and the cloth therefore easy to produce. 
' 92 She links 
these depictions with the early mantles of the friars, which were patched, and 
considers that the Poor Clares who commissioned these works intended to make 
this association. 193 Similarly, this patching and colour variation can be seen as 
identifying with the marginalised in society, with which Francis is also 
associated, as his work with lepers bears witness. An example of this striation can 
also be seen in the `Death of Clare' (fig. 35) from the Trieste triptych and is 
similarly just detectable in the same scene in Clare's vita panel (fig. 36b. ). 194 Two 
polyptychs by Paolo Veneziano, c. 1340s (figs. 36a. and 36c. ), also show Clare 
wearing a mantle with distinctive stripes. ' 95 Many more examples of this 
190 Rigaux, 'Claire, Naissance d'une Image', 180. 
191 `She was an eminent lover of poverty, from which no need ever made her swerve, and she 
persistently refused the possessions which were offered to the sisters by Gregory IX, for their 
support', The Fifth Lesson of the Second Nocturn, for the feast of Saint Clare, The Roman 
Breviary, 1212. 
192 C. Warr, `The Striped Mantle of the Poor Clares: Image and Text in Italy in the Later Middle 
Aes', Arte Cristiana, 86 (1998), 415-30 at 420. 
19- Ibid., 421-5. 
194 Image from Trieste taken from Bisogni, `Santa Chiara nella Pittura', fig. 26. 
'95 The image of the former is mine. The latter is from Bisogni, `Santa Chiara nella Pittura', fig. 
22. They are now housed in the Accademia Gallery, Venice and Tiflis, Russia, respectively. 
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representation exist in this area, especially on later panels, as an example 
from 
Lombardy (fig. 37), c. 1450, indicates. 196 
The Veneto from which these images emanate was also the location of 
two of the only five remaining Poor Clare houses in Italy adhering to Clare's 
Forma Vitae in 1350, with its ruling on absolute poverty. 
197 Furthermore, 
following her sojourn as abbess at Monticello, Clare's birth sister, Agnes, was 
sent to found houses in Verona, Padua, Venice and Mantua. 
198 As these 
foundations fall into the same geographic location, they may also explain the 
more radical adherence to poverty in that area. All this may have a bearing on 
these images but without further evidence, this is only a conjecture. Furthermore, 
although Gabriella Zarri considers it strange that Clare should be associated with 
alienation from society, which is signified by the use of many colours, I believe it 
accords with the desires of such commissions to maintain their link with the 
original precepts of the First Order. 199 They may be also covertly adding their 
argument to the usus pauper debate, which had been silenced elsewhere. 
Penitence is another aspect of the Franciscan charism and this can also be 
linked to these striped images. We have seen that the Bull of Canonization calls 
Clare an abbess of penitents and that she writes in her Testament that she was 
196 Bisogni, `Santa Chiara nella Pittura', lists at least a further seven. Image from the cover of G. 
Brunel-Lobrichon et at (eds. ), Sainte Claire d'Assise et sa Posteritd. 
197 M-C., Roussey, `Atlas du Deuxii me Ordre Stapes de L'Expansion de L'Ordre', in Brunel- 
Lobrichon et at (eds. ), Sainte Claire D'Assise et sa Posterite, 445-9 at 447. The other three were 
Santa Chiara, Naples, the Protomonastero in Assisi and Monticello, Florence. Also, Lezlie Knox 
gives evidence of a later reform movement centred at Corpus Christi Poor Clare monastery in 
Mantua in 1420, which was the centre from which this spread through the Veneto, Creating Clare 
ofAssisi, 129. This may point to earlier concerns on this issue, 
198 A. Romagnoli, `Women's Franciscanism from its Beginnings Until the Council of Trent', 
Greyfriars Review, 19 (2005), 91-168 at 139. 
199 G. Zarri, `La Vita Religiosa tra Rinascimento e Controriforma, Sponsa Christi: Nozze Mistichc 
e Professione Monastica', in S. Matthews-Grieco (cd. ), Monaca, Moglie, Serva, Cortigiana: Vita 
e Immagine delle Donne tra Rinascimento e Controriforma (Florence, 2001), 103-151 at 105 and 
gives the robes of prostitutes as an example. 
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called by Francis to do penance. 200 One of the images by Paolo Veneziano (fig. 
36a. ) also illustrates her words as it shows Francis placing a striped mantle over 
her shoulders at her conversio. The striped mantle was also indicative of penance 
as its use by the Third Order of Franciscans, otherwise known as the Order of 
Penitents bears witness. 201 
Finally, on the subject of Clare's striped mantle, its recent conservation 
has revealed surprising findings. Although appearing to be of a consistent dark 
brown colour, close examination of its fibres has revealed that it was made of 
white and brown wool having the effect of stripes. 
202 This must raise the question 
as to whether the simple answer to Clare's depiction with a striped mantle in the 
Veneto is that originally, it did bear penitential stripes, even though its more 
general reproduction is a single brown colour. 203 As the Poor Clare monasteries 
in the Veneto were associated with absolute poverty, which was also the remit of 
the Spiritual Franciscans, who were known for their love of the oral tradition, 
perhaps these sisters kept the knowledge of Clare's striped mantle alive in this 
way, although it was lost elsewhere. 04 
The images referenced above give unequivocal evidence that Clare was 
represented as closely associated with the Franciscan Order. Her robes, as 
200 The Bull of Canonization in Clare of Assisi: Early Documents, 10. The Testament in ibid., 24. 
Lezlie Knox has noted how popular the penitential movements were in the twelfth and thirteenth 
centuries and that they were predominately women, outnumbering enclosed sisters, Creating 
Clare ofAssisi, 88-9. 
201 Cannon, 'Beyond the Limits of Visual Typology', in V. Schmidt (ed. ), Italian Panel Painting 
of the Duecento and Trecento, 295-7. Members of the Third Order lived in the community but in 
accordance with Franciscan ideals. The vita panel of Margaret of Cortona shows her robed in this 
way. Dominique Rigaux also believes Elizabeth of Hungary's mantle as shown in the chapel of 
Saint Martin (fig. 11) also bears stripes, 'La Naissance d'une Image', 183. The penultimate 
vignette in Clare's vita panel also appears to show the Virgin covering her with a striped mantle. 
202 Magro, Immagini di Chiara d'Assisi, 57. 
203 Interestingly, a modem example of this striation in Clare's mantle can be found in the glazing 
of All Saints' Church, Bisham, Berkshire, where there is a Farrer Bell window dedicated to Lady 
Barrie who died in 1968. 
204 See earlier chapters regarding the tradition that she was excommunicated for this. Knox, 
Creating Clare ofAssisi, 85-6, however, considers it a fiction. 
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depicted, comply with those of Francis. Her basilica is comparable with his. Her 
most important image, the vita panel, replicates his. Not only this, but in most 
cases where Franciscan saints are shown, she is among their number. Similarly, 
Clare is seen as exemplifying Eucharistic practice and the veneration of the 
Passion. Poverty is also implied in her images, as is penance, with which it is 
associated. Although these tenets of the Franciscan Order were no longer 
generally followed, both Francis and Clare are depicted as maintaining them. 
Throughout there is an unequivocal endorsement of Clare's association with the 
Franciscan Order. 
Visual Evidence that Clare was the Founder a Religious Order 
This section will seek evidence through images and architectural material 
that Clare was the founder of a religious Order. We have seen in the previous 
chapters that whilst written sources state clearly that this is the case, depositions 
in her canonization process from the citizens of Assisi being a case in point, 
evidence regarding her composition of a Forma Vitae is slim. 05 This reminder is 
important now because iconographical evidence that emanates from Assisi does 
not show Clare holding a book, symbol of learning and frequently a signifier for 
those people who can be associated with the composition of a Rule, Benedict for 
example. 206 Although modem interpretations vary, and it can be presumed that 
different audiences would carry away different messages, the analogy of a book 
with a Rule must be regarded as a familiar one. 
205 See chapter one and two. There is no reference in the Legenda Sanctae Clarae and it features 
only once in 11 Processo, III: 32. 
206 C. Santucci sees the book as an indicator of a spiritual master. lie uses as an example Anthony 
of Padua, who was called `A Doctor of the Church', `Tipologia Iconografia di S. Chiara in 
Assisi', 215. William Cook sees a book as representing the Gospel on all the images listed in his book, Images of St. Francis ofAssisi. 
196 
Regarding the omission in Assisi, this is particularly surprising as the vast 
majority of images of Francis in this city up to c. 1320, including glazing, which 
are comprehensively listed in William Cook's catalogue show Francis with a 
book. 207 I suggest that the reason for this omission in Clare's case may lie in the 
fact that Francis's second Rule, the Regula Bullata, was still binding on the 
Order, whereas Clare's Forma Vitae had never been so, and had fallen from use 
in most houses after Pope Urban IV's Rule was promulgated in 1263. More 
particularly, Clare's Forma Vitae was uncompromising in its approach to 
absolute poverty, an issue that became increasingly sensitive throughout the time 
that these images were commissioned. In the case of Assisi, support for such 
views was seen as heretical, as has been noted above. 208 Furthermore, Clare's 
Forma Vitae was not prescriptive or hierarchical. As has been seen in earlier 
chapters, the abbess was urged to employ discretion in her judgements and never 
to set herself above the sisters. Alessandra Romagnoli sees this issue as 
particularly problematic to the popes of the late thirteenth century as those sisters 
who still chose to follow Clare's Forma Vitae were regarded as undermining an 
established monastic hierarchy. 209 Interestingly a fresco over the apse in the 
Oratory of San Damiano (fig. 42), dated c. 1340s, has an image of Clare, which 
gives the impression that she once held a book, which has since been painted out. 
One hand holds what may be a lily so that would not be the missing object. 
Furthermore, Clare's fingers are not positioned correctly to be holding her 
mantle. If this fresco did once show her with a book, it would be the only such 
example in Assisi. 210 
207 Ibid., 32-69. 
208 Fortini, Assisi nel Medioevo, 262-287. 
209 Romagnoli, `Women's Franciscanism from its Beginning Until the Council of Trent', 134. 210 My own image. 
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Of those images outside Assisi that show Clare with a book, there is an 
early example from the Rimini region, dated c. 1300. In it, her robes are simple 
and her wimple is wrapped loosely round her face indicative of this early phase. 
Other saints accompany her including Francis, who also carries a book. For this 
reason, Fabio Bisogni presumes this panel was a Franciscan commission showing 
the entirety of the Franciscan movement, though William Cook prefers a Poor 
Clare commission as the juxtapositioning of the two saints in a Franciscan house 
would be, in his opinion, almost unique. 21 Other examples of the same 
iconography from this area are the polyptych by Paolo Veneziano (fig. 36c. ), 
c. 1340, and the shutters of the Trieste triptych (fig. 26), which also show Clare 
holding a book. 212 Many other works exist which emanate from a similar area 
also representing Clare with a large book and may also speak to the issues 
referenced above, because only five houses at this time still kept strictly to 
Clare's original Forma Vitae, and of these two were in the Veneto, one of these 
being at Trieste. 213 
An example of Clare with a book from Perugia (fig. 41), c. 1310, shows 
her with Francis on the reverse of shutters of a triptych. 214 As the painting is of a 
much poorer quality than the central panel, William Cook believes that the 
images were added after the triptych was removed from its original location to be 
211 Cook, Images of St. Francis of Assisi, 93. For the panel see Bisogni, `Santa Chiara nella 
Pittura', 141. 
212 Bisogni, `Santa Chiara nella Pittura', 154-9. In the former, Clare appears with Anthony, 
Francis, Louis of Toulouse, Catherine and Agnes. In a similar panel originating from Padua, Clare 
is seen with the same arrangement of saints also holding a book. 
213 See also for example a panel now in Madrid, c. 1300-1310, in Cook, Images of St. Francis of 
Assisi, 125. Others include one now in Monaco, possibly originally for private devotion because 
of its small size, and a large polyptych in Faenza, c1320, originally probably for a Poor Clare 
house as it shows three Franciscan saints, including Louis of Toulouse, as well as Martin and 
Catherine. Clare is also dressed in an Urbanite habit, Bisogni, `Santa Chiara nella Pittura', 143 
and 147, respectively. 
214 My own image with the kind permission of the guardian of the gallery. 
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placed in a Poor Clare monastery. 215 The Lippo Memmi fragment from San 
Gimignano (fig. 10b. ) also shows Clare with a large bound book, as does the 
Giovanni da Milano panel (fig. 5). Later works, which have also been referenced 
earlier, show the enduring quality of this signifier as is seen in the detail of 
Clare's image on the Klarenaltar in Cologne cathedral (fig. 21b), where she 
holds a large book together with a monstrance.. 216 Works which fall outside the 
remit of this inquiry show the way in which this iconography developed by 
depicting the book which Clare holds increasingly prominently, as the triptych by 
Giovanni di Paolo di Grazia (fig. l0e. ) demonstrates. 
The most significant iconographical evidence that Clare founded an Order 
must be the Nuremberg panel's depiction of her receiving confirmation of her 
Forma Vitae (fig. 25). Nevertheless, this unique image does not follow the 
account in 11 Processo, the only written source to record the event. 217 In it, she 
received confirmation just before her death, but notification was delivered by a 
friar. Here the event is given greater majesty, perhaps indicative of its importance 
to the commissioning sisters. Furthermore, the addition of the Holy Spirit 
endorses the divine inspiration for this work. 
Images that show Clare surrounded by her sisters also indicate that she 
founded an Order. The representation of her multiplying the bread (fig. 11), on 
her vita panel shows her surrounded by her sisters. They totally fill the area 
giving a sense of crowded space, indicative of numbers. She is portrayed as the 
provider of their needs, as is the duty of an abbess according to her Testament 
215 William Cook writes that the triptych was originally in the Templar church at Bevignate, 
which at their dissolution was taken over by friars, and the triptych removed, Images of St. 
Francis of Assisi, 158-9. See also Lunghi, 'La Decorazione Pittorica delta Chiesa', 166. 
216 Chiara Frugoni also shows a fourteenth-century miniature from the Verona region in which 
Francis is giving Clare a book, Una Solitudine Abitata, 35. 
217 11 Processo, III: 32. 
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and Forma Vitae. If the Poor Clares commissioned this work, which is a 
possibility, they are reminding the laity and clergy, who were the intended 
audience, of her exemplary stance on this point. 
218 Care of her sisters and 
numbers within the Order, which she founded, can also be understood from the 
fresco in the Oratory of San Damiano (fig. 17), where numerous sisters stand 
behind Clare for whom she is asking protection. 219 
The fresco of the life of Francis in the Upper Basilica (fig. 14) also shows 
Clare surrounded by sisters. Although her halo is an indication of her identity, she 
is far in advance of the sisters, except for one who may be her birth sister, Agnes, 
all the others hanging back in deference, symbolic of her higher status in relation 
to their Order. The fresco `The Death of Saint Clare' (fig. 38) in the Basilica of 
Santa Chiara also shows sisters surrounding her bier. Similarly, the frescoes in 
the Church of San Pietro in Vineis, Anagni (fig. 28), and the Trieste panel (fig. 
26), speak to the same issues. In the latter case, Clare is shown with candidates 
whom she is leading forward to the bishop. Significantly, these girls are believed 
to depict current postulants. In this anachronistic image, Clare is presented as 
contemporaneous with an event that took place a hundred years after her death. 
She is therefore shown as the founder of their Order who will always be their 
sponsor. 22° 
218 The Testament in Clare of Assisi: Early Documents, chapter 60. The Form of Life of Clare of 
Assisi in Clare of Assisi: Early Documents, IV: 8-10 and VIII: 12-16. See also the earlier 
reference to Joanna Cannon's conclusions regarding the vita panel. 
219 Leone Bracaloni also believes an inscription visible at the time of writing may refer to Brother 
Bartolommeo di Accursio, who was once the Superior there and who might have been the artist, 
Storia di San Damiano, 147. 
220 L. Losen believes that one of the girls being presented is intended to represent Collette who 
would later reform the Order of Saint Clare. This could underscore my hypothesis that these 
images in the Veneto spoke to reform issues, in his et at (eds. ) Pittura su Tavola dalle Collezioni 
dei Civici Musei di Storia edArte di Trieste, Museo Civico Sartorlo, 18 gennalo-4 novembre 1975 
(Milan, 1975), 27. 
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The most overt depiction of Clare in this role can be seen in the panel now 
in Milan (fig. 27). Clare is shown in the attitude more commonly representing the 
Virgin Misericorda, that is `of mercy'. She holds a cloak of protection over an 
extensive number of sisters. All have coifs in accordance with the later Rule and 
one carries a book, which may indicate a desire to return to Clare's Forma Vitae. 
This is a feasible suggestion, as there were problems of divergence by the 
fourteenth century as noted above. 
Representations of Clare's robes can also be brought into the current 
argument. Changes made in the way her habit is shown have been noted above 
and comment has been made on the adjustments made to accommodate the Rule 
of Pope Urban IV, thus showing her as a current example to Poor Clares. 
However, this is not the case with Clare's iconic image in the centre of her vita 
panel where only two light veils rest on her shoulders (fig. 1). Felice Accrocca 
presents a persuasive argument that as her neck and chin are uncovered contrary 
to the stipulations of the later Rule, the purpose of this work is to remind the 
audience that the founding sisters of this Order, that is those at San Damiano, 
followed a different Forma Vitae. 21 This would also apply to the observance of 
absolute poverty, which was not a prerequisite of this later Rule. Therefore, I 
believe it raises an interesting point that they may have wished the image to be 
seen as an icon, that is, a true likeness of their founder, who though following a 
stricter practice and wearing less elaborate robes was nevertheless the reason for 
their existence and the focal point of their charism. 222 Neither must it be forgotten 
221 Accrocca, `Chiara e l'Ordine Francescano', 353-4. However, he considers that the panel was 
commissioned by the Bishop of Assisi, and therefore more concerned to exonerate any changes 
that had been made. See also Geiben, 'L'Iconografia di Chiara d'Assisi', 192 and 194.5. This new 
Rule also named them the Order of Saint Clare for the first time. 
222 Beth Williamson makes the point that icons were believed to be actual likenesses of those 
saints they represented, Christian Art, 10. 
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that people could have been alive who remembered Clare when this panel was 
commissioned so it may not have been simply a generic saintly model. 
Subsequently, as we have seen, depictions of Clare on panels outside Assisi 
present her in the prerequisite robes of the Urbanite Rule, her chin and neck 
becoming progressively more covered. The panels in Siena (figs. 10a. and d. ), 
and the Cologne (21b. ) altarpiece are examples of this development. 
A strong reference to Clare as founder of an Order must also be San 
Damiano, which in its construction served as a visual reminder of the sisters' life 
during the forty years they resided there in accordance to the strictures eventually 
set down in Clare's Forma Vitae. The refectory still has the wheel for alms set 
into the wall and the grille (fig. 43), which separated the sisters' choir from the 
church and kept them secluded, is preserved in the Basilica of Santa Chiara. 223 
The simple choir and dormitory (figs. 34a. and b. ), are also a reference to Clare's 
focal maxim of poverty, as has been seen earlier. The excavation of a small 
graveyard within the enclosure endorses the requirement in her Forma Vitae that 
their bodies should never leave it. Furthermore, the same excavations have traced 
the expansion of both the church and the monastic buildings to cater for the 
expanding numbers, again indicative of Clare's influence on the creation and 
growth of this Order. 224 
The Protomonastero abutting the Basilica of Santa Chiara is also 
testimony that Clare founded an Order, by the extensive church and monastic 
buildings necessary to house the expanding number of sisters, the ample 
donations, referenced above also testify to this, as they continued after the work 
223 The Form of Life of Clare of Assisi in Clare of Assisi: Early Documents, V: 5-15. My own 
image. 
224 L. Pani, M. Fichera and M. Mancinelli (eds. ), Indagini Archeologiche nella Chiesa di San 
Damiano in Assisi (Assisi, 2005), 90-2. 
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of building and decoration was complete. In 1377, for example, the Shoemakers' 
Guild provided for eleven lamps in the basilica, and candles were also replaced 
through donations. 225 
It has therefore been demonstrated that the iconographic device of 
showing Clare holding a book indicating that she founded an Order is that most 
frequently used, with the exception of Assisi. Oblique references do exist there, 
for example showing her with her sisters, but not that which is most obvious. The 
strange position of Clare's hand in the San Damiano roundel is germane in this 
context as it could point to the image of a book, which has been removed. This 
omission is important and may stem from concerns regarding some houses 
continuing to use Clare's Forma vitae despite Pope Urban's mandate, especially 
regarding poverty, as set out above. Commissions following the Bull Cum inter 
nonnulles would have had to be particularly careful. 
Conclusion 
This chapter has shown that although visual representations 
demonstrating Clare's sanctity are numerous, there was a concern to endorse this 
for several years by juxtaposing her with established saints, particularly Catherine 
of Alexandria and saints from the Franciscan Order. Furthermore, until she was 
associated with a particular signifier, the monstrance, various other devices were 
used to indicate sanctity. However, architecturally her basilica, which was 
constructed within a relatively short period, attests to popular confidence in her 
sanctity from the outset and the speedy development of her cult. 
223 Casolini, Ii Protomonastero di S. Chiara in Assisi, 104. 
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Images of Clare that indicate her status as a bride of Christ are 
unequivocal in the Nuremberg panels. Similarly, the glazing at Königsfelden 
reinforces this imagery together with the word scroll on the Lignum Vitae 
originally destined for Monticello. The Song of Songs is a leitmotif for this 
imagery. Nevertheless, in the majority of cases this is conveyed by a general 
signifier such as a lily. 
Courageous spiritual conviction is more robustly tackled in imagery than 
in the textual sources. Clare's defeat of the Saracen invaders is the most 
compelling subject for arresting imagery and it is used to effect. Furthermore, 
without the benefit of torture or martyrdom it is a fitting example of suffering for 
Christ and faithful dependence on His aid, which would be a significant 
indication of sanctity. Clare's courageous stand regarding poverty, whilst on the 
one hand being difficult to portray visually would on the other by the time these 
commissions were made, be a sensitive and problematic issue. Perhaps only a 
rich and powerful patron, such as Sancia of Naples, could risk the opprobrium of 
depicting poverty unequivocally. The architecture of San Damiano underscores 
the veracity of these images in a way that points to an inherent truth behind their 
claims. 
Charismatic spiritual leadership is a difficult attribute to define visually. 
However, the Weberian definitions of attracting and protecting followers are 
unequivocally represented. Architecturally a large basilica, which was the centre 
of a flourishing cult from the outset, testifies to the saint's local following in 
support of the question of charismatic spiritual leadership. 
Although historically the ties were hotly debated that bound the First 
Order of Franciscans to their sisters, Clare, their founder, is well represented in 
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Franciscan imagery. William Cook has the perception that those of an unknown 
provenance must emanate from Poor Clare houses because he sees little 
representation in First Order foundations. The forgoing has proved this case to 
be over stated as images of Clare occur in such locations at least as often as those 
of Louis of Toulouse. Furthermore, the Church of San Francesco in Siena had 
frescoes, now broken up on which are residual images of Poor Clare sisters, 
perhaps depicting the death of Francis and showing Clare. 226 It is reasonable to 
suppose that others existed or that some commissions with unknown provenances 
came from Franciscan houses. 
Certainly, in Poor Clare commissions this link is unequivocal. The church 
at Anagni is a case in point where the fragmented frescoes show Francis and 
Clare kneeling in front of their followers as a symbolic reference to the whole 
united Order. Many other less obvious indications of her link to Franciscan 
spirituality, such as devotion to the Cross, confirm this affiliation. 
Similarly, San Damiano, and the basilicas of Francis and Clare follow the 
same simplistic Romanesque pattern, currently in use or the more elaborate 
apsidal additions of the style later given the term Gothic. It has also been seen 
that the fresco cycle in the Basilica of Santa Chiara also have several quotations 
from that in the Basilica of Saint Francis. Clare's vita panel being significantly 
similar to that of Francis is another indicator. 
Finally, the iconographical sources present Clare as the founder of the 
Second Order. She is shown in two instances as protectress, particularly in the 
anonymous Milan panel. In addition, the book, which in the majority of case, she 
holds, indicates that she has founded an Order. The Trieste panel shows her role 
226 These are painted by Ambrogio Lorenzetti, and are the in National Gallery, London, though 
not currently on view. For a reference to the history of these images see C. Frugoni, Pietro and Ambrogio Lorenzen! (Florence, 1988), 59. 
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in future generations as the sponsor bringing in noviciates as do the frescoes in 
San Damiano and the Milan panel. However, a caveat is necessary, as there is no 
image in Assisi of Clare with a book. This omission may speak to later issues 
regarding her Forma Vitae and may be voiced in the fresco in San Damiano 
where a book appears to be obliterated. 
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Conclusion 
It has been shown that Clare was an important historical figure at the time 
of her death. She was known personally in cities as distant as Prague and Bruges, 
and by reputation in Spain, France, Hungary, Dalmatia, Bavaria and Swabia, 
where there were Poor Clare monasteries. Her standing as a founding member of 
the Franciscan Movement was unquestioned, her adherence to absolute poverty 
making her an icon for the Spiritual Franciscans in later years. Her faithful 
adherence to the vita apostolica in pursuit of her vocation set her in the forefront 
of that movement so that the recognition of her sanctity was, like that of Francis a 
foregone conclusion and her reputation was universal. Not only acclaimed by the 
city of her birth as its favoured daughter and protector, on a wider stage Clare's 
life was celebrated as exceptional throughout the Christian world. That Clare's 
place in medieval religious history has been muted indicates one of the causalities 
of time. 
Her embracing of current devotional trends, notably the vita apostolica, is 
never more clearly exemplified than in her unfailing pursuit of absolute poverty. 
The monastery building of San Damiano is a testament to this passion, its bare 
rooms and simple accommodation having been preserved intact. They give a 
tangible sense of a life rooted in poverty, which Clare and her sisters gladly 
adopted. Until last year, this ethos was maintained faithfully, as it was the only 
religious site near Assisi where commerce was not permitted. 
Clare's consummate understanding that she was a bride of Christ 
engendered this insistence on absolute poverty. Emulation by rigorously 
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following the vita apostolica was the way in which she sought to be worthy of 
this exulted role. Her privations and ascetic practices were motivated by a love of 
Christ that demanded empathy and emulation of His suffering and humiliation 
but above all poverty. Christ's love for her and her overwhelming gratitude for 
his sacrifice was at the heart of her practice. 
As Clare was adamant concerning the importance of this vocation, there 
were no lengths to which she would not go to pursue it. This demanded courage 
from her earliest meeting with Francis and her escape from her family home to 
the endurance of privations and many years of illness, including the shame, 
hardship and contempt, which she and her sisters had to endure at the outset of 
their vocation. Clare's stand against the papacy regarding poverty and preaching 
shows that in no sense was her will weakened when her principles might have 
been compromised. Neither was she deterred when debilitated by illness. Other 
events, such as the Saracen incursion into San Damiano show that she continued 
to draw on the courage of her spiritual conviction. 
Clare's interaction with cardinals and popes give evidence of a woman 
imbued with exceptional powers of spiritual expression and holiness. She was 
able to convince and persuade all echelons of persons. Letters written to her as 
abbess of San Damiano and her canonization process confirm this. Furthermore, 
the language that Clare uses in correspondence, for example, shows her ability to 
hear and understand patristic and monastic writing, which she could then adapt to 
her own purposes. 
Clare undoubtedly founded a religious Order, which now bears her name. 
Originally, she expressed the understanding that Francis was responsible for their 
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formation and development and therefore considered her foundation to be a 
branch of his order. Perhaps it is because of this that that her history has become 
somewhat muted. Standing behind Francis, she has lost her place. Now it is the 
time to reclaim it. Like Francis, she grasped the necessary transition from 
fraternitas to ordo. The evidence in II Processo, particularly from the citizens of 
Assisi, states their belief in this formation. 
Clare's Forma Vitae is also a tacit confirmation of this fact. Its flexibility 
in all matters except poverty is the fundamental element in this achievement, 
something that was recognised and admired by the early Franciscan community. 
However, her vitae do not refer to this Forma Vitae, and, apart from the 
manuscript itself, there exists only the evidence of one sister in her canonization 
process. Because it became sidelined Clare's importance as the first woman to 
write a Rule has been subsumed. As her Order moved away from its origins and 
ethos set out in this work her name has become lost in history, whilst that of 
Francis has remained in the public domain largely due to his unique position of 
receiver of the stigmata. Bonaventure's Legenda Maior, in setting him the role of 
the apocalyptic angel of the sixth seal and imitator of Christ assured that he 
would be remembered as founder of the Franciscan Order whatever deviations 
were taken away from his original intentions. 
Clare was therefore certainly a founding member of the Franciscan 
Movement. Although the general care of the Poor Sisters may have become 
onerous to the friars, this did not reflect on Clare and her community at San 
Damiano who still held a place of reverence for the brothers. Only Clare's 
charismatic spiritual leadership could have enabled her to draw others after her to 
follow this arduous vocation. After her death, the sisters even abandoned their 
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home of forty years in the face of considerable difficulty, to found a new 
monastery in order to be close to her mortal remains. 
In images, we can see the vernacular endorsement of Clare's important 
role in the thirteenth and fourteenth centuries. She is placed firmly in the position 
of founder member of the Franciscan Order. The book that she holds endorses 
this perception and her juxtapositioning with Francis confirms this. Never is she 
relegated, which is evidence of a widespread understanding of her role in this 
respect. 
Like the manuscript of her Forma Vitae, Clare's name has been lost 
through time. Her own humility may have been responsible for this in some 
respect where she was content to stand behind Francis instead of beside him. 
Now her obscurity needs to be lifted and awareness of her life extended to a 
wider public just as interest within her Order grows in adherence to her original 
stipulation regarding poverty. Clare was an unqualified leader in the thirteenth- 
century vita apostolica movement. A woman of spirit, courage and determination 
she would allow nothing to compromise fulfilling this vocation. To those who 
knew her, her life was remarkable. It is the need to reinstate this knowledge that 
this thesis has sought to address. 
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Appendix of Images for Chapter Four 




fig. 2. Anonymous triptych 
in the Casa di Risparmio, 
Foligno, c. 1450. 
fig. 3. Bonaventura Berlinghieri, panel c. 1255, Uffizi Gallery, Florence. 
fig. 4. Guido di Siena, panel 
c. 1266, Siena. 
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fig. 5. Giovanni da Milano, panel c1345-1350, the National Gallery, London. 
fig. 6. Clare and Elizabeth of Hungary, 
The Chapel of Saint Martin, the Lower 
Basilica of Saint Francis, Simone 
Martini, 1317. 
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fig. 7. Maestro di Paciano, panel c. 1320, Perugia. 
fig. 8 a. -h. The Nuremberg panels, c. 1360. 
a. Clare's mother prays for b. Clare receives the palm. c. A Christ child speaks 
a safe delivery. to Clare. 
d. A second Christ child 
image. e. Clare receives approval 
of her Forma Vitae. 
h. Clare raises a child from the 
dead. 
g. Clare's death and coronation in heaven. 
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f. Clare is crowned by an 
Angel. 
fig. 9. Detail of the `Death of Saint Clare', from her vita panel. 
fig. l0a. Clare 
with a lamp, 
Maestro di Cittä 
Castello, c. 1300- 
1, IftSicna. 
fig. IOb. Lippo Memmi altarpiece c. 1325- 
1330, the Metropolitan Museum of Art, 
New York. 
IUc. I he rcliyuary, 
c. 1330-1340, with the detail of the left 
hand side panel. 
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fig. 10d. Detail of a polyptych c. 1350, Jacopo di Mino 
del Pellicciaio, Siena. 
fig. 10e. Detail of a polyptych c. 1453, Giovanni 
di Paolo di Grazia, Siena. 
fig. 11. Clare's 
multiplication of bread. Detail from vita panel. 
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fig. 12. The mystical marriage of Catherine of Alexandria c. 1330, Donato 
and Gregorio d'Arezzo, the John Paul Getty Museum. 
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fig. 13. Detail of Puccio Capanna's 
fresco in Santa Chiara, 1335. 
fig. 14 Saint Clare Mourning 
Francis. Frescoes of The Life 
of Saint Francis' c. 1288, the 
Upper Basilica of Saint 
Francis, with the detail below. 
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fig. 15a. Pacino di Buonaguida, Lignum Vitae panel c. 1300-1310, the Accademia, 
Florence. 
fig. 15b. Saint Clare, detail of Lignum Vitae panel. 
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fig. 16. Detail of the expulsion of the 
Saracens from Guido of Siena, panel, 
Siena. 
fig. 17. Saint Clare 
prays for the sisters. 
Fresco c. 1350, San 
Damiano Oratory. 
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fig. 18. The Saracen attack on San Damiano, glazing in the monastery church at Königsfelden, c. 1324-1360. 
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fig. 20a. Leone Bracaloni's plan of San Damiano. 
1. The church. 
2. The refectory. 
4. The sisters' choir. 
9. The present cloister. 
16. The old cloister. 
ýi ~. 
fig. 20b. The location of the dormitory (16), 
Clare's oratory (14) and the church (6). 
fig. 20c. The steps from the oratory down to the 
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rcfcctory. 
fig. 21 b. Detail of the Cologne altarpiece. 
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fig. 2 la. The closed Cologne altarpiece, c. 1350-1360. 
fig. 22. Detail of Clare's vita panel, 
`Clare Meets Francis at the 
Portiuncula'. 
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fig. 24a. Detail from Clare's vita panel. 
`Clare's relatives attempt to 
retrieve her'. 
fig. 24c. `Clare saves her sister and assists at her tonsure'. 
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fig. 25. `Saint Clare 
receives confirmation of her 
Forma Vitae, the 
Nuremberg panels. 
fig. 26. Detail from the 
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fig. 27. Saint Clare Alisericorda, c. I 300s, Milan. 
fig. 29. Clare, Francis and Dominic from the Bruges Psalter c. 1280. 
fig. 30. Triptych by the Master of Monte Oliveto, c. 1320, Metropolitan 
Museum of Art, New York. 
227 
fig. 31. Puccio Capanna, fresco from the Chapter House of the 
Lower Basilica of Saint Francis, c. 1344. 
fig. 32. The Oratory of San Damiano. 
fig. 33. `Saint Clare receives the palm from Bishop Guido', the Nuremberg 
altarpiece. 
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fig. 34a. The sisters' choir at San Damiano. 
fig. 34b. The refectory at San Damiano. 
229 
fig. 36a. Paolo Veneziano, 
`Vestition of Saint Clare', c. 1340 
Detail of a polyptych, Accadernia, 
Venice. 
'f)eath ot'Clare', detail from her vita panel. 
fig. 36c. 
Paolo Veneziano, detail 
of a polyptych, Tiflis 
fig. 37. Antonio Vivarini, Vienna. 
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fig. 35. `Death of Saint Clare' 
detail from Trieste panel. 
fig. 38. `Death of Saint Clare' c. 1309, Basilica of Santa ('hiara, with a 
nineteenth century drawing of same subject below by J. A. Ramboux. 
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fig. 39. The Assisi Master, `Death of Saint Francis', the Upper Basilica of 
Saint Francis. 
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fig. 42. Detail from the Oratory of San Damiano. 
fig. 41. The reverse of 
shutters of an 
anonymous triptych, c. 
1310, Perugia. 
fig. 43. Grille from San Damiano, the Basilica of Santa Chiara 




The Basilica of Santa Chiara, Assisi 




`Hymnus Alexandri Papae IV', in Analecta Hymnica Medii Aevi, ed. H. Daniels 
(Leipzig, 1909), vol. 52,149-50. 
Anthony of Padua, Saint, Sermons for Sundays and Festivals, Vols. I and II, 
General Prologue, Sundays from Septuagesima to Pentecost, ed. and trans. P. 
Spilsbury (Padua, 2007), Vols. II and I. 
Bernard of Clairvaux, Saint, Sermons on The Song of Songs, Cistercian Fathers 
Series, 4 vols. (Kalamazoo, 1971-1980). 
Benedict, Saint, The Rule, trans. J. McCann (London, 1976). 
Bonaventure, Saint, The Soul's Journey into God: the Tree of Life: the Life of 
Saint Francis, trans. E. Cousins and ed. I. Brady (Mahwah, 1998). 
., Legenda Maior Sanctae Francisci, on-line Franciscan Archive at www. 
san-francesco. org. 
Bullarium Franciscanum, ed. J. Sbaraglia and C. Eubel, Vol. II (Assisi, 1761). 
Catherine of Siena, Saint, The Letters, ed. and trans. S. Noffke, 2 Vols. (Arizona, 
2000-2001). 
Clare of Assisi, Early Documents, ed. and trans. R. J. Armstrong (New York, 
1993). 
Clare of Assisi, Saint, Claire d'Assise: Ecrits, ed. and trans. M. Becker, J. Godet, 
and T. Matura (Paris, 1997). 
Escritos de Santa Clara y Documentos Complementarios, ed. and trans. I. Omaechevarria (Madrid, 1999). 
Francis of Assisi, Saint, Die Opuscula des Hl. Franziskus von Assisi, ed. K. Esser 
(Grottaferrata, 1976). 
Francis of Assisi, Saint, Francois d'Assise: Ecrits, ed. and trans. T. Desbonnets, 
J. Godet, T. Matura, and D. Vorreux (Paris, 2003). 
Francis of Assisi: Early Documents, ed. and trans. R. J. Armstrong, J. Wayne 
Hellmann and W. Short, 3 vols. (New York, 1999-2001), 1 (1999), 2 and 3 (2001). 
236 
Francis of Assisi, Writings and Early Biographies: English Omnibus of Sources 
for the Life of Saint Francis, ed. M. Habig (1983). 
Francis and Clare of Assisi, Saints, Francis and Clare: The Complete Works, ed. 
and trans. R. J. Armstrong and I. Brady (New York, 1982). 
Heresies of the High Middle Ages, ed. and trans. W. Wakefield and A. Evans 
(New York, 1969). 
Hildegard of Bingen, The Letters, ed. and trans. J. Baird and R. Ehrman, Vol. 1 
(Oxford, 1994). 
Jacobus de Voragine, trans. W. Ryan, The Golden Legend: Readings on the 
Saints, Vol. I (Princeton, 1995). 
John of Caulibus, Meditation on the Life of Christ, ed. and trans. F. Taney, A. 
Miller and C. Stallings-Taney (Asheville, 1999). 
Julian of Norwich, Julian of Norwich's Revelations of Divine Love: The Shorter 
Version, ed. F. Beer, Middle English Texts, 8 (Heidelberg, 1978). 
Legenda Sanctae Clarae Virginis, ed. F. Pennacchi (Assisi, 1910). 
Saint Clare of Assisi: Her Legend and Selected Writings, ed. and trans. C. Stace 
(London, 2001). 
Legenda Versificata S. Clarae Assisiensis (saec. XIII), ed. P. B. Bughetti in 
Archivum Franciscanum Historicum, 5 (1912), 241-60,459-81. 
The Lives of the Fathers and Martyrs, and Other Principal Saints, trans. A. 
Butler, 2 vols. (London, 1833). 
Matthew of Aquasparta, Sermones de S. Francisco, de S. Antonio et de S. Clara, 
ed. G. Gal (Florence, 1962). 
`Il Processo di Canonizzazione di S. Chiara d'Assisi', ed. Z. Lazzeri, Archivum 
Franciscanum Historicum, 13 (1920), 403-93. 
The Roman Breviary, trans. J. Marquis of Bute, Vol. II (London. 1879). 
Salimbene de Adam, Chronicle, ed. and trans. J. Baird, G. Baglivi and J. Kane 
(Binghamton, 1986). 
Scripta Leonis, Ruftni et Angeli, Sociorum S. Francisci, ed. and trans. R. Brooke 
(Oxford, 1970). 
Soldiers of Christ: Saints ' Lives from Late Antiquity to the Early Middle Ages, ed. T. Noble and T. Head (London, 1995). 
237 
Sulpicius Severus, Selpicius Severus Presbyteri, Opera Omnia (Amsterdam, 
1665). 
., `Letters of Sulpitius 
[sic] Severus. Letter III. To Bassula, His Mother-in- 
Law', in A Select Library of the Nicene and Post-Nicene Fathers of the Christian 
Church, ed. and trans. H. Wace and P. Schaff (Oxford, 1894), 21-3. 
., `The Life of Martin of Tours', in Early Christian Lives, ed. and trans. C. White (London, 1998), 129-59. 
Thomas of Celano, Vita Prima S. Francisci Assisiensis et eiusdem Legenda ad 
Usum Chori, and Vita Secunda S. Francisci, in Analecta Franciscana, tom. 10 
(Ad Claras Aqua, 1927). 
Vasari, Giorgio, Lives of the Painters, Sculptors and Architects, Vol. I, trans. G. 
du C. de Vere (London, 1996). 
William of St. Thierry, Exposition on The Song of Songs, Cistercian Fathers 
Series (Kalamazoo, 1968). 
., The Golden Epistle, Cistercian Fathers Series (Kalamazoo, 1971). 
, The Mirror of Faith, Cistercian Study Series (Kalamazoo, 1979). 
238 
Secondary Works 
Abate, P., `La casa paterna di S. Chiara e falsificazione storiche dei secoli XVI e 
XVII intorno all medesima Santa eaS. Francesco d'Assisi', in Bollettino della 
Regia Deputazione di Storia Patria per 1'Umbria, vol. XLI (Perugia, 1944), 34- 
160. 
Accrocca, F., (ed. ), Chiara d'Assisi Donna Nuova: Atli del Convegno di Studi 
Anagni, 30 Gennaio 1994 (Assisi, 1994). 
., `Chiara e I'Ordine Francescano', 
in L. Giacometti (ed. ), Clara, Claris, 
Praeclara, 339-79. 
Acquadro, A., and Mondonico, C., `La Regola di Chiara di Assisi: 11 Vangelo 
come Forma di Vita', in Clara, Claris, Praeclara, 147-232. 
Alberzoni, M., "`Nequaquam a Christi sequela in perpetuum absolvi desidero" [I 
will Never Desire in Any Way to be Absolved from the Following of Christ]: 
Clare between Charism and Institution', Greyfriars Review, 12 (1998), 81-122. 
`San Damiano in 1228: A Contribution to the `Clare Question", 
Greyfriars Review, 13 (1999), 105-23. 
., `Clare of Assisi and Women's Franciscanism', Greyfriars Review, 17 (2003), 5-38. 
, `Chiara e San Damiano tra Ordine Minoritico e Curia Papale', in Clara, Claris, Praeclara, 27-70. 
., Clare of Assisi and the Poor Sisters in the Thirteenth Century (Saint Bonaventure, 2004). 
Andenna, G. and B. Vetere (eds. ), Chiara e la Diffusione delle Clarisse nel 
Secolo X111: Atti del Convegno di Studi in Occasione dell'VIII Centenario della 
Nascita di Santa Chiara (Le Galatina, 1998). 
Armellada, B. de, `Devociön a Santa Clara de Asis en Espana: un Ensayo de 
Sondeo en la Actualidad' in V. Criscuolo (ed. ), Chiara d'Assisi: Presenza, 
Devozione e Culto (Rome, 1994), 384-403. 
Armstrong, R., `Clare of Assisi: The Mirror Mystic', The Cord, 35 (1985), 195- 
202. 
., `Clare of Assisi, the Poor Ladies and their Ecclesial Mission in the First Life of Thomas of Celano', Greyfriars Review, 5 (1991), 389-424. 
., `Starting Points: Images of Women in the Letters of Clare', Collectanea Franciscana, 62 (1992), 62-100. 
239 
., `The Legenda Versificata: Towards an Official Biography', in M. Hone (ed. ), Clare ofAssisi: Investigations, 69-93. 
Ascani, V., Pinacoteca Nazionale Siena (Rome, 1997). 
Astell, A., The Song of Songs in the Middle Ages (Ithaca, 1990). 
Baker, G., `The Ladies of Virtue: Considering a New Lens for the "Salutation of 
the Virtues"', The Cord, 55 (2005), 167-77. 
Barber, M., Two Cities: Medieval Europe 1050-1320 (London, 1992). 
Barone, G., `Brother Elias Revisited', Greyfriars Review, 13 (1999), 1-18. 
., `Ideali di Santitä 
fra XII e XIII Secolo', in E. Menesto (ed. ), Chiara di 
Assisi: Atli del XX Convegno Internazionale, 33-56. 
`La Regola di Urbano IV', in L. Giacometti (ed. ), Clara, Claris, 
Praeclara, 83-97. 
Barraclough, G., The Medieval Papacy (London, 1992). 
Bartoli, M., `Historical Analysis and Psychoanalytic Interpretations of a Vision of 
Clare of Assisi', Greyfriars Review, 6 (1992), 189-211. 
., Clare ofAssisi (London, 1993). 
., "`Novitas clarina. " Chiara, Testimone di Francesco', in E. Menesto (ed. ), 
Chiara di Assisi: Atti del XX Convegno Internazionale, 157-87. 
., `La Bolla "Clara Claris Praeclara" Come Fonte della Vita di Chiara d'Assisi', in F. Accrocca (ed. ), Chiara d'Assisi, Donna Nuova, 11-27. 
., `Il Processo di Canonizzazione come Fonte per la Ricostruzione del 
Profilo Storico', in L. Giacometti (ed. ), Dialoghi con Chiara di Assisi, 53-66. 
., `Chiara d'Assisi e Alcune Pericopi del "Ciclo di San Damiano"', in Marini and M. B. Mistretta (eds. ), Chiara d'Assisi e la Memoria di Francesco, 
15-24. 
., `Qui est Claire? ' in G. Brunel-Lobrichon et at (eds. ), Sainte Claire d'Assise et sa Posterite, 29-41. 
., `Il Processo di Canonizzazione di Chiara d'Assisi', in G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione della Clarisse nel Secolo X111,133-44. 
. _., 
'The Pedagogy of Saint Clare', Greyfriars Review, 14 (2000), 111-32. 
., Chiara: Una Donna tra Silenzio e Memoria (Milan, 2001). 
240 
Bell, D., The Image and Likeness: The Augustinian Spirituality of William of 
Saint Thierry (Kalamazoo, 1984). 
Bello, A. `Femminilitä e Spiritualitä nelle Lettere di S. Chiara: Attualitä di un 
Tema', in L. Giacometti (ed. ), Dialoghf con Chiara di Assisi, 297-308. 
Bellosi, L., Giotto: Complete Works (Florence, 1981). 
Belting, H., `The New Role of Narrative in the Trecento: Historia and Allegory', 
Studies in the History ofArt, 16 (1985), 151-68. 
Benevenuti, A., `La Fortuna del Movimento Damianita: propositi per un 
censimento da fare', in E. Menesto (ed. ), Chiara di Assisi: Atti del XX Convegno 
Internazionale, 57-106. 
Bezunartea, J., `Clare of Assisi and the Discernment of Spirits', Greyfriars 
Review, 8, Supplement (1994). 
Bigaroni, M., `S. Damiano- Assisi: the First Church of St. Francis', Franciscan 
Studies, 47 (1987), 45-95. 
., M., Meier, 
H., and Lunghi, E., La Basilica di S. Chiara in Assisi 
(Perugia, 1994). 
., 
`Origine e Sviluppo Storico della Chiesa', in his La Basilica di S. Chiara 
in Assisi, 13-80. 
Bisogni, F., `Per un Census delle Rappresentazioni di Santa Chiara nella Pittura 
in Emilia, Romagna e Veneto sino alla fine del Quattrocentro', in R. Rusconi 
(ed. ), Movimento Religioso Femminile e Francescanesimo nel Secolo XIII: Atti 
del VII Convegno Internazionale, Assisi, 11-13 ottobre, 1979 (Assisi, 1980), 131- 
65. 
Blastic, M., `Clare of Assisi: The Eucharist and John 13', in M. Hone (ed. ), Clare 
ofAssisi: Investigations, 21-46. 
Blume, D., `La Pittura e la Propaganda Francescana alla Fine del Duecento', in 
G. Basile and P. Magro (eds. ), Il Cantiere Pittorico della Basilica Superiore di 
San Francesco in Assisi (Assisi, 2001), 123-146. 
Boccali, G., `S. Chiara Volto e Immagine della Vergine Maria', in L. Giacometti 
(ed. ), Dialoghi con Chiara di Assisi, 151-188. 
Bolton, B., `Mulieres Sanctae', in S. Mosher Stuard (ed. ), Women in Medieval 
Society (Pennsylvania, 1976), 141-59. 
., `Vitae Matrum: A further Aspect of the Frauenfrage', in D. Baker (ed. ), Medieval Women (Oxford, 1978), 253-73. 
241 
Borgehammar, S., `A Monastic Conception of the Liturgical Year', in The 
Liturgy of the Medieval Church, 13-41. 
Bourdua, L., The Franciscans and Art Patronage in Late Medieval Italy 
(Cambridge, 2004). 
Bracaloni, L., Storia di San Damiano in Assisi (Todi, 1926). 
Bradley, R., `Backgrounds of the Title Speculum in Medieval Literature', 
Speculum, 29 (1954), 100-115. 
Brooke, C. and R., `St. Clare', in D. Baker (ed. ), Medieval Women (Oxford, 
1978), 275-87. 
Brooke, R., Early Franciscan Government: Elias to Bonaventure (Cambridge, 
1959). 
., The Image of 
St. Francis: Responses to Sainthood in the Thirteenth 
Century (Cambridge, 2006). 
Brufani, S., `Le `Legendae' Agiografiche di Chiara d'Assisi', in E. Menesto 
(ed. ), Chiara di Assisi: Atti del XX Convegno Internazionale, 325-57. 
., `La Memoria 
di Chiara d'Assisi', in Clara, Claris, Praeclara, 501-23. 
Brunel-Lobrichon, G., D. Dinet, J. Greal, and D. Vorreux (eds. ), Sainte Claire 
d'Assise et sa Postente: Actes du Colloque International organise ä 1'occasion 
du VIIP Centenaire de la Naissance de Sainte Claire, U. N. E. S. C. O., (29 
septembre-ler octobre 1994) (Nantes, 1995). 
Brunette, P., `Francois et Claire', in G. Brunel-Lobrichon et at (eds. ), Sainte 
Claire D'Assise et sa Posterite, 87-100. 
`Clare and Francis: A Saintly Friendship', Greyfriars Review, 11 (1997), 
185-227. 
Bruzelius, C., `Nuns in Space: Strict Enclosure and the Architecture of the 
Clarisses in the Thirteenth Century', in I. Peterson (ed. ), Clare of Assisi: A 
Medieval and Modern Woman, 53-74. 
., `The Architectural Context of 
Santa Maria Donna Regina', in J. Elliott 
and C. Warr (eds. ), The Church of Santa Maria Donna Regina: Art Iconography 
and Patronage in Fourteenth-Century Naples (Aldershot, 2004), 79-93. 
Bugge, J., Virginitas: An Essay in the History of a Medieval Ideal (The Hague, 
1975). 
Bynum, C. W., Jesus as Mother: Studies in the Spirituality of the High Middle 
Ages (Berkeley, 1984). 
242 
., Holy Feast and Holy Fast: The Religious Significance of Food to Medieval Women (Berkeley, 1988). 
Cacciotti, A., `Chiara d'Assisi Mistica? ' in A. Marini and M. B. Mistretta (eds. ), 
Chiara d'Assisi e la Memoria di Francesco, 99-108. 
Camille, M., `Seeing and Reading: Some Visual Implications of Medieval 
Literacy and Illiteracy', Art History, 8 (1985), 26-49. 
Cannon, J., `Beyond the Limitations of Visual Typology: Reconsidering the 
Function and Audience of Three Vita Panels of Women Saints c. 1300', in V. 
Schmidt (ed. ), Italian Panel Painting of the Duecento and Trecento (Washington, 
2002), 291-315. 
Capalbo, K., `Clare and the Movement for Reform in the Thirteenth Century: 
Tradition and Innovation', I. Peterson (ed. ), Clare of Assisi: A Medieval and 
Modern Woman (St. Bonaventure, 1996), 85-98. 
Carney, M., `Francis and Clare: A Critical Examination of the Sources', 
Greyfriars Review, 3 (1989), 313-43. 
., The First Franciscan Woman: Clare of Assisi and Her Form of Life (Quincy, 1993). 
., J. F. Godet-Calogeras and R. McKelvie (eds. ), "An Unencumbered Heart": A Tribute to Clare ofAssisi, 1253-2003 (Saint Bonaventure, 2004). 
Casagrande, G., `Prenza di Chiara in Umbria nel Secoli XXII-XIV: Spunti e 
Appunti', Collectanea Franciscana, 62 (1992), 481-505. 
., `Le Compagne di Chiara', in E. Menesto (ed. ), Chiara di Assisi: Atli del XX Convegno Internazionale, 383-425. 
`Chiara e le Compagne Attraverso il Testo del Processo', in L. 
Giacometti (ed. ), Dialogbi con Chiara di Assisi, 1-20. 
Casolini, F., Il Protomonastero di S. Chiara in Assisi: Storia e Cronaca (1253- 1950) (Milan, 1950). 
Catto, J., `Currents of Religious Thought and Expression', in M. Jones (ed. ), The 
New Cambridge Medieval History, Vol. VI c. 1300-c. 1415 (Cambridge, 2000), 
42-66. 
Caviness, M., `Reception of Images by Medieval Viewers', in C. Rudolph (ed. ), 
A Companion to Medieval Art: Romanesque and Gothic in Northern Europe 
(Oxford, 2006), 65-86. 




Cherewatuk, K., and Wiethus, U., (eds. ), Dear Sister: Medieval Women and the 
Epistolary Genre (Philadelphia, 1993). 
Cholat, A., Le Breviaire de Sainte Claire Conserve au Convent de Saint-Damien 
ä Assise et son Importance Liturgique (Paris, 1904). 
Sister Christina, `Some Reflections on the Personality of St. Clare', Greyfriars 
Review, 2 (1988), 57-62. 
Cocci, A., `Chiara e 1'Ordine Francescano', in A. Marini and M. B. Mistretta 
(eds. ), Chiara d'Assisi e la Memoria di Francesco, 67-86. 
Cohn, S., The Black Death Transformed: Disease and Culture in Early 
renaissance Europe (New York, 2003). 
Constable, G., `The Ideal of the Imitation of Christ', in his Three Studies in 
Medieval Religious and Social Thought (Cambridge, 1995), 143-248. 
Conti, M., Introductione e Commento alla Regola di Santa Chiara d'Assisi (S. 
Maria degli Angeli,. 2002). 
Cook, W., `The Early Images of St. Clare of Assisi', in I Peterson (ed. ), Clare of 
Assisi: A Medieval and Modern Woman, 15-30. 
., Images of St. Francis in Painting, Stone and Glass from the Earliest Images to ca. 1320 in Italy (Cittä di Castello, 1999). 
., (ed. ), The Art Of the Franciscan Order in Italy (Boston, 2005). 
Cooper, D., `In Loco Tutissimo et Firmissimo: The Tomb of St. Francis in 
Assisi', in The Art of the Franciscan Order, 1-37. 
Covi. D. and Dozzi D. (eds. ), Chiara: Francescanesimo al Femminile (Rome, 
1992). 
Cremaschi G. and Acquadro A., Scritti di Santa Chiara d'Assisi, Vol. I (Bologna, 
1994). 
Criscuolo, V. (ed. ), Chiara d'Assisi: Presenza, Devozione e Culto (Rome, 1994). 
Crossley, P., `Architecture', in The New Cambridge Medieval History, Vol. VI, 
234-56. 
Cusato, M., `Elias and Clare: An Enigmatic Relationship', in M. Hone (ed. ), 
Clare of Assisi: Investigations, 95-115. 
., `The So-Called First Letter of Clare to Agnes of Prague', in J. Hammond (ed. ), Francis of Assisi: History, Hagiography and Hermeneutics in the Early 
Documents (New York, 2004), 188-93. 
244 
`From the Perfectio sancti Evangelii to the Sanctissima Vita et 
Paupertas: An Hypothesis on the Origin of the Privilegium Pauperatis to Clare 
and Her Sisters at San Damiano', in M. Cusato and J. Godet-Calogeras (eds. ), 
Vita Evangelica: Essays in Honour of Margaret Carney, O. S. F. (St. Bonaventure, 
2006), 123-144. 
Dalarun, J., `Donne e Donna, Femminile e Femminizzazione negli Scritti e le 
Leggende di Francesco d'Assisi', in E. Menesto (ed. ), Chiara di Assisi: Atti del 
Convegno XX Internazionale, 237-68. 
., `Francesco, Chiara e 
le Altre', in A. Marini and M. B. Mistretta (eds. ), 
Chiara d'Assisi e la Memoria di Francesco, 25-40. 
., `Chiara e gli Uomini', in G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione della Clarisse nel Secolo XIII, 79-120. 
, Francis of Assisi and the Feminine 
(Saint Bonaventure, 2006). 
D'Avray, D., The Preaching of the Friars: Sermons Diffused from Paris before 
1300 (Oxford, 1985). 
Danielou, The Bible and the Liturgy (Notre Dame, Indiana, 1956). 
De Beer, F., `La Premiere Rencontre de Claire et Francois d'Assise', Revue du 
Moyen Age, vol. xxxv (Strasbourg, 1979), 21-42. 
Delcorno, C., `La Lingua dei Predicatori. Tra Latino e Volgare', in Le 
Predicazione dei Frati dalla meta del `200 alla fine del `300: Atti del Convegno 
Internazionale, Assisi, 13-15 ottobre 1994 (Spoleto, 1995), 19-46. 
`Medieval Preaching in Italy (1200-1500)', in B. Kienzle (ed. ) The 
Sermon (Turnhout, 2000), 449-544. 
Delio, I., `Clare of Assisi and the Body of Christ', Cord, 55 (2005), 150-61. 
Devlin, D., `Feminine Lay Piety in the High Middle Ages: The Beguines', in L. 
T. Shank and J. A. Nichols (eds. ), Medieval Religious Women, vol. 1, 
(Kalamazoo, 1984), 183-97. 
Dickson, G., `Clare's Dream', in his Religious Enthusiasm in the Medieval West: 
Revivals, Crusades, Saints (Aldershot, 2000), 39-55. 
Dinzelbacher, P., `Movimento Religioso Femminile e Santitä Mistica nello 
Specchio della `Legenda Sanctae Clarae', in E. Menesto (ed. ), Chiara di Assisi: 
Atti del XX Convegno Internazionale, 3-32. 
Dozzi, D., `Chiara e lo Specchio', in D. Covi and D. Dozzi (eds. ), Chiara: 
Francescanesimo al Femminile (Rome, 1992), 290-319. 
245 
Dronke, P., Women Writers of the Middle Ages: A Critical study of Texts from 
Perpetua (t 203) to Margerite Porete (f 1310) (Cambridge, 1984). 
Evans, G., The Mind of Bernard of Clairvaux. 
Elliott, D., Spiritual Marriage: Sexual Abstinence in Medieval Wedlock 
(Princeton, 1993). 
Elliott, J. and Warr C. (eds. ), in the Introduction to their book The Church of 
Santa Maria Donna Regina: Art, Iconography and Patronage in Fourteenth- 
Century Naples (Aldershot, 2004), 1-13. 
Federazione Santa Chiara di Assisi delle Clarisse di Umbria-Sardegna, Chiara di 
Assisi e le sue Fonti Legislative: Sinossi Cromatica (Padua, 2003). 
Ferzoco, G., `The Context of Medieval Sermon Collections on Saints', in C. 
Muessig (ed. ), Preacher Sermon and Audience in the Middle Ages (Leiden, 
2002), 279-92. 
Fiorin, M., Pittura su Tavola dalle Collezioni dei Civici Musei di Storia ed Arte 
di Trieste, Comune di Trieste, Museo Civico Sartorio, 18 gennaio- 4 novembre 
1975/ Direzione della mostra Laura Ruaro Losers; Catalogo con scritti Marisa 
Bianco Fiorin het al] (Milan, 1975). 
Flanagan, E., `Medieval Epistolary Genre and the Letters to Agnes of Prague', in 
M. Carney et al (eds. ), "An Unencumbered Heart": A Tribute to Clare of Assisi, 
51-76. 
Flanagan, S., Hildegard of Bingen, 1098-1179: A Visionary Life (London, 1998). 
Fortini, A. Assisi nel Medioevo: Legende, Avventure, Battaglie (Rome, 1981). 
., `New Information about Saint Clare of Assisi', Greyfriars Review, 7 (1993), 27-69. 
Frugoni, C., Pietro andAmbrogio Lorenzetti (Florence, 1988). 
., Una Solitudine Abitata: Chiara d'Assisi (Rome, 2006). 
Garibaldi, V., and P. Salari, Galleria Nazionale dell' Umbria (Milan, 2006). 
Gennaro, C., `Clare, Agnes, and Their Earliest Followers: From the Poor Ladies 
of San Damiano to the Poor Clares', in D. Bornstein and R. Rusconi (eds. ), 
Women and Religion in Medieval and Renaissance Italy (Chicago, 1996), 39-56. 
., Chiara d'Assisi: Immagini di una Donna (Vicenza, 2000). 
Gerrard, P., `St. Clare of Assisi and the Poor Clares: A New Spring', in Studies in 
Church History, 33 (Bury St. Edmunds, 1997), 547-61. 
246 
Giacometti, L. (ed. ), Dialoghi con Chiara di Assisi: Atti delle Giornate di Studio 
e Riflessione per 1'VIII Centenario di Santa Chiara, Celebrate a S. Damiano di 
Assisi ottobre 1993- luglio 1994 (Assisi, 1995). 
., (ed. ), Clara, Claris, Praeclara: Atti 
del Convegno Internazionale, Assisi 
20-22 novembre, 2003 (Assisi, 2004). 
Gieben, S., `L'Iconografia di Chiara d'Assisi', in E. Menesto (ed. ), Chiara di 
Assisi: Atti del XX Convegno Internazionale, 187-236. 
., `L'Immagine di Santa Chiara' in F. Accrocca, M. d'Alatri, F. Giancotti, S. Gieben and A. Marini (eds. ), Chiara d'Assisi con Francesco sulla Via di 
Cristo (Assisi, 1993), 89-100. 
Gianni, A., `Iconografia delle Santa e Beate Umbre fra il XIII e gli inizi del XIV 
secolo', in M. Trabalza (ed. ), Sante e Beate Umbre tra il XIII e il XIV secolo: 
Mostra Iconografica (Foligno, 1986), 91-127. 
Godet, J., `Clare the Woman as Seen in her Writings', Greyfriars Review, 4 
(1990), 7-30. 
`A New Look at Clare's Gospel Plan of Life', Greyfriars Review, 
Supplement (1991). 
Godet-Calogeras, J. F. `Structure of the Form of Life of Clare', in M. Carney et 
al (eds. ), "An Unencumbered Heart": A Tribute to Clare ofAssisi, 1-10. 
Gold, P., `The Charters of Le Ronceray d'Angers: Male/Female Interaction in 
Monastic Business', in J. T. Rosenthal (ed. ), Medieval Women and the Sources of 
Medieval History (Athens GA, 1990), 122-32. 
Goldin, F., `The Mirror of Narcissus' in the Courtly Love Lyric (Ithaca, 1967). 
Gonnet, G., `The Place of Women in the Pauperist-Evangelical Movements', 
Greyfriars Review, 13 (1999), 203-23. 
Goodich, M., Vita Perfecta: The Ideal of Sainthood in the Thirteenth Century 
(Stuttgart, 1982). 
Goorbergh, E van den, `United Through the `Grace of Our Origins", private 
publication, s. a. Communion and Communications (2007). 
Grau, E., `Thomas of Celano: Life and Work', Greyfriars Review, 8 (1994), 177- 
200. 
`Saint Clare's Privilegium Paupertatis: Its History and Significance', 
Greyfriars Review, 6 (1992), 327-36. 
Grundmann, H., Religious Movements in the Middle Ages, trans. S. Rowan (Notre 
Dame, Indiana, 2002). 
247 
Hahn, C., `Vision', in C. Rudolph (ed. ), Companion to Medieval Art, 44-65. 
Hamburger, J., `Art, Enclosure and the Cura Monialium: Prolegomena in the 
Guise of a Postscript', Gesta, 31 (1992), 108-34. 
., Nuns as Artists: The Visual Culture of a Medieval Convent (Berkeley, 1997). 
., and S. Marti (eds. 
), Crown and Veil: Female Monasticism from the Fifth 
to the Fifteenth Centuries (New York, 2008). 
., P. Marx and S. Marti, `The Time of the Orders, 1200-1500', in their Crown and Veil, 41-75. 
., and R. Suckale, `Between this World and the Next: The Art of Religious Women in the Middle Ages', in his Crown and the Veil, 76-108. 
Hammond, J. (ed. ), Francis of Assisi: History, Hagiography and Hermeneutics in 
the Early Documents (New York, 2004). 
Harrison, C., `Giotto and the Rise of Painting', in D. Norman (ed. ), Siena, 
Florence and Padua: Art, Society and Religion, 1280-1400 (New Haven, 1995), 
Vol. 1,73-96. 
Hart, F., `Following in the Foot Prints of the Poor Christ: Clare's Spirituality', in 
L. T. Shank and J. A. Nichols (eds. ), Medieval Religious Women, vol. 2,175-95. 
Hefferman, T., and A. Matter (eds. ), The Liturgy of the Medieval Church 
(Kalamazoo, 2005). 
., `The Liturgy and the Literature of Saints' Lives', in The Liturgy of the Medieval Church, 65-93. 
Head, T., Hagiography and the Cult of Saints: The Diocese of Orleans, 800-1200 
(Cambridge, 1990). 
Hone, M. (ed. ), Clare ofAssisi: Investigations, vol. VII (St. Bonaventure, 1993). 
Hotchin, J., `Female Religious Life and the Curia Monialium in Hirsau 
Monasticism, 1080 to 1150', in C. Mews (ed. ), Listen Daughter: The `Speculum 
Virginum' and the Formation of Religious Women in the Middle Ages (New 
York, 2001), 59-85. 
Houston, K., `The Extent, Effects and Symbolisms of Enclosure at San Damiano', The Cord, 53 (2003), 181-92. 
Huizinga, J., The Waning of the Middle Ages (London, 1990). 
Hume, F., The History, Principles and Practice of Symbolism in Christian Art 
(London, 1909 and reprinted, Felinfach, 2000). 
248 
Innocenti, M., `The Latin Sermons in Honour of Saint Clare', Greyfriars Review, 
17 (2003), 269-86. 
Iriate, L., `Clare of Assisi: Her Place in Female Hagiography', Greyfriars 
Review, 3 (1989), 173-206. 
Jäggi, C., and U. Lobbedey, `Church and Cloister: The Architecture of Female 
Monasticism in the Middle Ages', in J. Hamburger (ed. ), Crown and Veil, 109- 
131. 
., `Eastern Choir or Western 
Gallery? The Problem of the Place of the 
Nuns' Choir in Königsfelden and Other Early Mendicant Nunneries', Gesta, 40 
(2001), 79-95. 
Jannella, C., Simone Martini (Florence, 2001). 
Johnson, T., `Image and Vision: Contemplation as Visual Perception in Clare of 
Assisi's Epistolary Writings', Greyfriars Review, 8 (1994), 201-19. 
., "`To Her Who 
is Half of Her Soul": Clare of Assisi and the Medieval 
Epistolary Tradition', Greyfriars Review, 11 (1997), 23-41. 
., `Into the Light: Bonaventure's 
Minor Life of Saint Francis and the 
Franciscan Production of Space', in J. Hammond (ed. ), Francis of Assisi: 
History, Hagiography and Hermeneutics in the Early Documents (New York, 
2004), 229-50. 
Johnston, W., Mirror Mind: Spirituality and Transformation (New York, 1987). 
Karecki, M., `Clare: Poverty and Contemplation in her Life and Writings', in L. 
T. Shank and J. A. Nichols (eds. ), Medieval Religious Women, vol. 2,167-74. 
Kelly, S., `Religious Patronage and Royal Propaganda in Angevin Naples: Santa 
Maria Donna Regina in Context', in The Church of Santa Maria Donna Regina, 
27-45. 
Kessler, H., `Gregory the Great and Image Theory in Northern Europe during the 
Twelfth and Thirteenth Centuries', in C. Rudolph (ed. ), A Companion to 
Medieval Art: Romanesque and Gothic in Northern Europe (Oxford, 2006), 151- 
72. 
Kleinberg, A., Prophets in their own Country: Living Saints and the Making of 
Sainthood in the Later Middle Ages (Chicago, 1992). 
Knox, L., `Clare of Assisi and Learning: A Foundation for Intellectual Life 
within the Franciscan Second Order', The Cord, 46 (1996), 175-9. 
., `Audacious Nuns: Institutionalising the Franciscan Order of Saint Clare', Greyfriars Review, 16 (2002), 155-78. 
249 
`Clare of Assisi: Foundress of an Order? ' in M. Carney et al (eds. ), "An 
Unencumbered Heart ": A Tribute to Clare of Assisi, 11-31. 
., `What Francis Intended: 
Gender and the Transmission of Knowledge in 
the Franciscan Order', in A. Mulder Bakker (ed. ), Seeing and Knowing: Women 
and Learning in Medieval Europe 1200-1550 (Turnhout, 2004), 143-161. 
Creating Clare of Assisi: Female Franciscan Identities in Later 
Medieval Italy (Boston, 2008). 
King, C., `Women as Patrons: Nuns, Widows and Rulers', in D. Norman (ed. ), 
Siena, Florence and Padua: Art, Society and Religion, 1280-1400 (New Haven, 
1995), Vol. II, 243-266. 
Krüger, K., `A Saint to be Looked at: The Image of St. Francis in Thirteenth- 
Century Panel Paintings', Greyfriars Review, 16 (2002), 119-144. 
Kurmann-Schwarz, B., `Gender in Art', in C. Rudolph (ed. ), A Companion Guide 
to Medieval Art, 128-51. 
Kuster, K., `Clare's Testament and Innocent III's Privilege of Poverty: Genuine 
or Clever Forgeries? ' Greyfriars Review, 15 (2001), 171-191. 
Lachance, P., `Studies of Medieval Franciscan Women: Current French and 
Italian Scholarship', in Spirit and Life, 8 (1999), 57-86. 
La Grasta, G., `La Canonizzazione di Chiara', in E. Menesto (ed. ), Chiara di 
Assisi: Atti del XX Convegno Internazionale, 299-324. 
Langeli, A., `Libraries, Books and Writing in the Orders of Friars Minor', 
Greyfriars Review, 17 (2003), 135-59. 
Lanzi, F. and G., Saints and Their Symbols: Recognising Saints in Art and in 
Popular Images (Milan, 2003). 
Lambert, M., Franciscan Poverty (St. Bonaventure, 1998). 
Lawrence, C., The Friars: The Impact of the Early Mendicant Movement on 
Western Society (London, 1994). 
Lazzeri, P., `I1 "Privilegium Paupertatis" concesso da Innocenzo, e chc coca fosse 
in origine', in Archivum Franciscanum Historicum, 11 (1918), 270-6. 
Leclercq, J., `Does St. Bernard Have a Specific Message for Nuns? ' in Medieval 
Religious Women, vol. 1,269-8. 
`Women's Monasticism in the Twelfth and Thirteenth Centuries', 
Greyfriars Review, 7 (1993), 167-92. 
250 
`St. Clare and Nuptial Spirituality', Greyfriars Review, 10 (1996), 171-9. 
Ledoux, C., Clare of Assisi: Her Spirituality Revealed in Her Letters (Cincinnati, 
2003). 
Le Goff, J., Saint Francis ofAssisi (London, 2004). 
Lehmann, L., `La Questione del Testamento di S. Chiara', in Clara, Claris, 
Praeclara, 257-305. 
Lorenzin, T., `The Sermons of St. Anthony and the Lectio Divina', Greyfriars 
Review, 6 (1992), 337-55. 
Loseri, L. et at (eds. ), Pittura su Tavola dalle Collezioni dei Civici Musei di 
Storia ed Arte di Trieste, Museo Civico Sartorio, 18 gennaio- 4 novembre 1975 
(Milan, 1975). 
Louth, A., `Bernard and Affective Mysticism', in B. Ward (ed. ), The Influence of 
Saint Bernard. Anglican Essays with an Introduction by Jean Leclercq (Oxford, 
1976), 1-10. 
Lunghi, E., `La Decorazione Pittorica della Chiesa', in his La Basilica de S. 
Chiara in Assisi, 137-283. 
., The Basilica of St. Francis in Assisi (Florence, 1996). 
., Immagini di Assisi nell'Arte: Vedute della Cittä di San Francesco nella Pittura Umbra dei secoli XIII-XVIII (Assisi, 1998). 
`Francis of Assisi in Prayer before the Crucifix in the Accounts of the 
First Biographers', in Italian Panel Painting of the Duecento and Trecento, 341- 
55. 
Magill, K., Julian of Norwich: Mystic or Visionary? (Oxford, 2006). 
Maginnis, H., The World of the Early Sienese Painter (Pennsylvania, 2001) 
Magrassi, M., Praying the Bible: An Introduction to the 'Lectio Divina' 
(Collegeville, 1998). 
Magro, P., Immagini di Chiara d'Assisi (Padua, 2003). 
Maiarelli, A. and Messa, P., `Le Fonti Liturgiche degli Scritti di Chiara d'Assisi e il Breviarium Sanctae Clarae', in Clara, Claris, Praeclara, 97-147. 
Maleczek, W., `Questions about the Authenticity of the Privilege of Poverty of Innocent III and of the Testament of Clare of Assisi', Greyfriars Review, 12, 
Supplement (1998), 1-80. 
251 
Mann, H., The Lives of the Popes in the Middle Ages, Vol. XIV (Vaduz, 1964), 
Vol. XV (Nendeln, 1969). 
Manselli, R., `St. Clare's Expression of the Spirit and Rule of St. Francis', 
Greyfriars Review, 2 (1988), 101-112. 
Marchetti-Dori, A., `Una Lettura di Chiara Attraverso lo Stile delle Lettere', in L. 
Giacometti (ed. ), Dialoghi con Chiara di Assisi, 287-96. 
Marchitielli, E., `L'Alleanza Sponsale con Cristo nelle Lettere di S. Chiara a S. 
Agnese di Praga', in L. Giacometti (ed. ), Dialoghi con Chiara di Assisi, 309-22. 
Sister Marie Aimee of Christ, `The Charism of St. Clare: A Prophecy for Women 
of Every Age', Greyfriars Review, 1 (1987), 77-91. 
Marini, A., `Chiara d'Assisi ed Agnese di Boemia', in F. Accrocca (ed. ), Chiara 
(Santa Maria degli Angeli, 1994), 53-62. 
., and M. B. 
Mistretta (eds. ), Chiara D'Assisi e la Memoria di Francesco: 
Atli del Convegno per 1'VIII Centario della Nascita di S. Chiara, Fara Sabina, 
19-20 maggio 1994 (Rieti, 1995). 
., `Pauperum 
Christum, virgo pauper, amplectere. Il Punto su Chiara ed 
Agnese di Boema', in G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione 
della Clarisse nel Secolo X111,121-32. 
Matter, E. A., The Voice of My Beloved: The Song of Songs in Western Medieval 
Christianity (Pennsylvania, 1990). 
McGinn, B., The Flowering of Mysticism: Men and Women in the New Mysticism 
(1200-1350), Vol. III (New York, 1998). 
McKelvie, R., `Clare's Rule: Weaving Together Law and Life', in M. Hone (ed. ), 
Clare ofAssisi: Investigations, 1-20. 
Meany, M., "`Queen and Spouse of the Lamb"', The Cord, 53 (2003), 166-81. 
Menesto, E. (ed. ), Chiara di Assisi: Atli del XX Convegno Internazionale, Assisi, 
15-16 ott. 1992 (Spoleto, 1993). 
Mews, C., (ed. ), Listen Daughter: The 'Speculum Virginum' and the Formation 
of Religious Women in the Middle Ages (New York, 2001). 
, `Virginity, Theology, and Pedagogy 
in the Speculum Virginum', in Listen 
Daughter, 15-41. 
Mich, J., `Franciscan Poverty', Greyfriars Review, 11 (1997), 257-300. 
Meier, H-R., `Protomonastero e Chiesa di Pellegrinaggio', in his La Basilica de 
S. Chiara in Assisi, 81-136. 
252 
Meiss, M., Painting in Florence and Siena After the Black Death (Princeton, 
1951) 
Millane, P. `Privilege of Poverty 1228: Rooted in the Canticle of Canticles', in J. 
Godet-Calogeras el at "An Unencumbered Heart", 39-50. 
Mooney, C., `Imitatio Christi or Imitatio Mariae? Clare of Assisi and her 
Interpreters', in C. Mooney (ed. ), Gendered Voices: Medieval Saints and Their 
Interpreters (Philadelphia, 1999), 52-78. 
Moorman, J., The Sources for the Life of Saint Francis of Assisi (Manchester, 
1940). 
., A History of the Franciscan Order 
from its Origins to the Year 1517 
(Oxford, 1968). 
Mueller, J., `Agnes of Prague and the Juridical Implications of the Privilege of 
Poverty', Franciscan Studies, 58 (2000), 261-89. 
., Clare's Letters to Agnes of Prague: Texts and Sources (St. Bonaventure, 
2001). 
Muessig, C., `Paradigms of Sanctity for Thirteenth-Century Women', in B. 
Kienzle (ed. ), Models of Holiness in Medieval Sermons (Louvain-la-Neuve, 
1996), 85-102. 
., `Communities of Discourse: Religious Authority and the Role of Holy 
Women in the Later Middle Ages', in A. Mulder-Bakker and L. McAvoy (eds. ), 
Women and Experience in Later Medieval Writing: Reading the Book of Life 
(New York, 2009), 65-81. 
Norman, D., `Change and Continuity: Art and Religion After the Black Death', in 
her (ed. ), Siena, Florence and Padua: Art, Society and Religion, 1280-1400, vol. 
1 (London, 1995), 177-97. 
Nguyen Van Si, A., `S. Chiara in S. Bonaventura', in A. Marini and M. B. Mistretta (eds. ), Chiara d'Assisi e la Memoria di Francesco, 87-98. 
Pace, V., `Immagini di Santitä: La Pala Altare di S. Chiara, a Santa Chiara 
d'Assisi', in A. Marini and M. Mistretta (eds. ), Chiara d'Assisi e la Memoria di 
Francesco, 119-28. 
Padovese, L., `Clare's Tonsure: Act of Consecration or Sign of Penance? ' 
Greyfriars Review, 6 (1992), 67-80. 
`Reminiscenze Patristiche nelle Lettere di Chiara d'Assisi ad Agnese di Boemia', in Clara, Claris, Praeclara, 233-56. 
253 
Pani, L., M. Fichera and M. Mancinelli (eds. ), Indagini Archeologiche nella 
Chiesa di San Damiano in Assisi (Assisi, 2005). 
Panofsky, E., Renaissance and Renascences in Western Art (New York, 1969). 
Päsztor, E., `Saint Francis, Cardinal Hugolino, and the Franciscan Question', and 
`The Sources of Francis' Biographies', Greyfriars Review, 1 (1987), 1-30 and 31- 
40 resp. 
Peterson, I., `Clare of Assisi's Mysticism of the Poor Crucified', Greyfriars 
Review, 9 (1995), 163-93. 
(ed. ), Clare of Assisi: A Medieval and Modern Woman (Bonaventure, 
1996). 
Potestä, G., `Ideali di santitä secondo Ubertino da Casale ed Angelo Clareno', in 
Santi e Santitä nel Secolo XIV: Atti del XV Convegno Internazionale Assisi, 15-17 
ottobre 1987 (Perugia, 1989), 103-37. 
Pridgeon, E., `Saint Christopher Wall Paintings in English and Welsh Churches, 
c. 1250-c. 1500'. (Unpublished PhD Thesis, University of Leicester, 2008). 
Prini, P., `St. Francis and St. Clare in the Medieval Mysticism of Love', 
Greyfriars Review, 11 (1997), 301-11. 
Prinzivalli, E., `Le Fonti Agiografiche come Documenti per la Vita di Chiara', in 
G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione della Clarisse nel Secolo 
XIII, 145-64. 
Pryds, D., `Proclaiming Sanctity through Proscribed Acts: The Case of Rose of 
Viterbo', in B. Kienzle and P. Walker (eds. ), Women Preachers and Prophets 
Through Two Millennia of Christianity (Berkeley, 1998), 159-72. 
Purfield, B., Reflets dans le Miroir: Images du Christ dans la Vie Spirituelle de 
Sainte Claire d'Assise (Paris, 1993). 
Ranft, P., Women and the Religious Life in Pre-Modern Europe (London, 1996). 
Raurell, F., `La Lettura del "Cantico dei Cantici" at Tempo di Chiara e la "IV 
Lettura ad Agnese di Praga"', in D. Covi and D. Dozzi (eds. ), Chiara: 
Francescanesimo al Femminile, 188-289. 
., `La Bibbia nella 
Visione della Legenda Sanctae Clarae Virginis', in L. 
Giacometti (ed. ), Dialoghi con Chiara di Assisi, 67-150. 
Regnier-Bohler, D., `Enonciations de femmes dans le domaine de la spiritualite', 
in G. Brunel-Lobrichon et al (eds. ), Sainte Claire D'Assise et sa Posterite, 43-60. 
Rigaux, D., `Claire, Naissance d'une Image, XIIIe-XV° Siecles', in G. Brunel- 
Lobrichon et at (eds. ), Sainte Claire d'Assise et sa Posterite, 155-86. 
254 
Riley-Smith, J., The Crusades: A Short History (London, 1990). 
Robeck, N., St. Clare ofAssisi (Milwaukee, 1951). 
Robinson, P., `The Writings of Saint Clare of Assisi', Archivum Franciscanum 
Historicum, 3 (1910), 433-47. 
`A Conjectural Chapter in the Life of Saint Clare', Archivum 
Franciscanum Historicum, 5 (1912), 632-43. 
Robson, M., St. Francis of Assisi: The Legend and the Life (London, 1997). 
., The Franciscans in the Middle Ages (King's Lynn, 2006). 
Roest, B., A History of Franciscan Education (c. 1210-1517) (Leiden, 2000). 
., `The Role of Lectors in the Religious Formation of Franciscan Friars, Nuns and Tertiaries', in E. Mensto (ed. ), Studio e Studia: Le Scuole degli Ordini 
Mendicanti tra XIII e XIV Secolo: Atti del XXIX Convegno Internazionale, Assisi, 
11-13 ott., 2001 (Spoleto, 2002), 83-116. 
., `Education and Religious Formation in the Medieval Order of Poor Clares', Collecteana Francescana, 73 (2003), 47-73. 
Rofe, S., and A. Van Baer, `St. Clare's Expression of the'Spirit and Rule of St. 
Francis', Greyfriars Review, 1 (1988), 101-11. 
Romagnoli, A., `Women's Franciscanism from its Beginnings until the Council 
of Trent', Greyfriars Review, 19 (2005), 91-168. 
Rotzetter, A., `I1 Servizio negli Scritti di Chiara: Subordinazione o Maturitä? ' in 
D. Covi and D. Dozzi (eds. ), Chiara: Francescanesimo al Femminile (Rome, 
1992), 319-57. 
., Chiara d'Assisi: La Prima Francescana (Milan, 1993). 
Rusconi, R., `The Spread of Women's Franciscanism in the Thirteenth Century', 
Greyfriars Review, 12 (1998), 35-75. 
, `From the Franciscan Question to History', Greyfriars Review, 17 (2003), 195-210. 
Santucci, C., `Tipologia Iconogafica di S. Chiara in Assisi', in F. Santucci (ed. ), 
Presenza Clariana nella Scoria di Assisi (Assisi, 1994), 209-22. 
Santucci, F., `Chiara, `de la Patria gran Liberatrice' (documenti inediti del'600)', 
in Presenza Clariana nella Storia di Assisi, 233-46. 
255 
Savey, C., `Les Authorites de Claire', in G. Brunel-Lobrichon et at (eds. ), Sainte 
Claire d'Assise et sa Posterite, 61-86. 
Sayers, J., Innocent III: Leader of Europe 1198-1216 (Harlow, 1994). 
Schatzlein, J., `The Implications of Fasting and Illness in the Death of Clare of 
Assisi', in I. Peterson (ed. ), Clare of Assisi: A Medieval and Modern Woman, 75- 
84. 
Schmucki, 0., `Place of Solitude: An Essay on the External Circumstances of the 
Prayer Life of St. Francis of Assisi', Greyfriars Review, 2 (1988), 77-133. 
`The Rediscovery of the Canticle of Exhortation Audite of St. Francis for 
the Poor Ladies of San Damiano', Greyfriars Review, 3 (1989), 115-27. 
Schlosser, M., `Mother, Sister, Bride: The Spirituality of Saint Clare', Greyfriars 
Review, 5 (1991), 233-49. 
Schulenburg, J., `Saints' Lives as a Source for the History of Women, 500-1100', 
in J. Rosenthal (ed. ), Medieval Women and the Sources of Medieval History 
(Athens, G, 1990), 285-320. 
Sensi, M., `Chiara d'Assisi nell'Umbria del Quattrocento', in Chiara d'Assisi: 
Presenza, Devozione e Culto, 163-187. 
`Anchoresses and Penitents in Thirteenth and Fourteenth Century 
Umbria', in D. Bornstein and R. Rusconi (eds. ), Women and Religion in Medieval 
and Renaissance Italy (Chicago, 1996), 56-84. 
Shank, L., and J. A. Nichols (eds. ), Medieval Religious Women, vols. 1 and 2 
(Kalamazoo, 1984 and 1987 resp. ). 
Sister Francis Teresa, This Living Mirror: Reflections on Clare of Assisi 
(London, 1995). 
Skinner, P., Women in Medieval Italian Society: 500-1200 (Harlow, 2001). 
Smalley, B., The Study of the Bible in the Middle Ages (Oxford, 1952). 
Smart, A., The Assisi Problem and the Art of Giotto: A Study of the 'Legend of St. 
Francis' in the Upper Church of San Francesco, Assisi (Oxford, 1971). 
Smith, J., `Robert of Arbrissel's Relations with Women', in D. Baker (ed. ), 
Medieval Women (Oxford, 1978), 175-84. 
Steinhoff, J., Sienese Painting after the Black Death: Artistic Pluralism, Politics, 
and the New Art Market (New York, 2006). 
Stetter, M., Stained Glass of the Early Fourteenth Century: Königsfelden (New 
York, 1949). 
256 
Strehlke, C., `Fancis of Assisi: His Culture, His Cult and His Basilica', in G. 
Morello and L. Kanter (eds. ), The Treasury of Saint Francis of Assisi (Milan, 
1999), 23-47. 
Tartuferi, A., Il Maestro del Bigallo e la Pittura della Prima Meta del Duecento 
agli Uffizi (Florence, 2007). 
Thom, F. A., `Clare of Assisi: New Leader of Women', in L. Shank and J. A. 
Nichols (eds. ), Medieval Religious Women, vol. 2,197-211. 
Thomas, A., Art and Piety in the Female Religious Communities of Renaissance 
Italy: Iconography, Space, and the Religious Woman's Perspective (Cambridge, 
2003). 
Thompson, N., `Cooperation and Conflict: Stained Glass in the Bardi Chapels of 
S. Croce', in W. Cook (ed. ), The Art of the Franciscan Order in Italy, 257-77. 
Thompson, S., `The Problem of the Cistercian Nuns', in D. Baker (ed. ), Medieval 
Women (Oxford, 1978), 227-53. 
Tierney, B., The Crisis of the Church and State: 1050-1300 (Toronto, 1988). 
Todini F., and B. Zanardi (eds. ), La Pinacoteca Comunale di Assisi: Catalogo dei 
Dipinti (Florence, 1980). 
Tomei, A., `La Decorazione della Basilica: Affreschi e Tavole', in his Santa 
Chiara in Assisi: Archettura e Decorazione (Milan, 2002), 59-140. 
Torreti, P., (ed. ), Pinacoteca Nazionale di Siena: i Dipinti dal XII al XV Secolo 
(Genoa, 1977). 
Toscana, B., et at (eds. ), Dalle Spagna a Burri: Dipinti dei Secoli XV- XX 
Aquistati dalle Banche Umbre, Palazzo Cesi, Aquasparta, 12 lugio- 28 settembre 
1986 (Todi, 1986). 
Tosti-Croce, M., `La Chiesa di Santa Chiara ad Assisi: Archettura', in A Tomei 
(ed. ), Santa Chiara in Assisi: Archettura e Decorazione (Milan, 2002), 21-58. 
Uhlein, G., `Speaking a Woman's Vision: Feminist and/or Franciscan? ' Spirit 
and Life, 8 (1999), 43-56. 
Van Asseldonk, P., `The Holy Spirit in the Writings and Life of St. Clare', 
Greyfriars Review, 1 (1987), 93-104. 
Van Dijk, S., `The Breviary of Saint Francis', Franciscan Studies, 9 (1949), 13- 
40. 
257 
., and Walker, J., The Origins of the Roman Liturgy: The Liturgy of the Papal Court and the Franciscan Order in the Thirteenth Century (London, 
1960). 
Van den Goorbergh, E. and T. Zweerman, Light Shining Through a Veil: On 
Saint Clare's Letters to Agnes of Prague (Leuven, 2000). 
Van den Goorbergh, E., `United Through the Grace of Our Origins: The Lesser 
Brothers and the Poor Sisters: One Order or Two? ' in the private Poor Clare 
publication Communion and Communications. 
Van Leeuwen, P., `Clare's Rule', Greyfriars Review, 1 (1987), 65-77. 
., `Clare Abbess of Penitents', 
Greyfriars Review, 4 (1990), 73-81. 
Van Os, H., `The Earliest Altarpieces of St. Francis', in S. Gieben (ed. ), 
Francesco d'Assisi nella Storia, secoli X111-XV. " Atli del Primo Convegno di Studi 
per l'VIII centenario della Nascitä di S. Francesco, 1182-1982, Roma, 29 
settembre-2 ottobre 1981 (Rome, 1983), 333-38. 
., The Art of Devotion in the Late Middle Ages in Europe, 1300-1500 (Amsterdam, 1994). 
Vauchez, A., `L'Ideal de Saintete dans le Mouvement Feminin Franciscain aux 
XIIIe et XIVe siecles', in R. Rusconi (ed. ), Movimento Religioso Femminile e 
Francescanesimo nel Secolo XIII. " Atti del VII Convegno Internazionale, Assisi, 
11-13 ottobre 1979 (Assisi, 1980), 315-37. 
., `Sainte Claire et les mouvements religieux feminins de son temps. Bilan des recherches recentes dans le domaine historique', in G. Brunel-Lobrichon et al 
(eds. ), Sainte Claire D'Assise et sa Posterite, 13-28. 
, Sainthood in the Later Middle Ages (Cambridge, 1997). 
Vetere, B., `La Condizione Femminile nell'Etä di Chiara e la sua Esperienza di 
Vita', in G. Andenna and B. Vetere (eds. ), Chiara e la Diffusione delle Clarisse 
nel Secolo XIII, 9-53. 
Vitz, E., `Liturgy as Education in the Middle Ages', in R. Begley and J. Koterski 
(eds. ), Medieval Education (New York, 2005). 
Volland, A., `Thirteenth-Century Umbrian poverty and the Life of the Poor 
Clares', in I Peterson (ed. ), Clare of Assisi: A Medieval and Modern Woman, 31- 
52. 
Warr, C., `The Striped Mantel of the Poor Clares: Image and Text in Italy in the 
Later Middle Ages', Arte Christiana, 86 (1998), 415-30. 
258 
Weber, M., Economy and Society: An Outline of Interpretive Sociology, vol. 2 
(Berkeley, 1978). 
Weisenbeck, J. and M., `Rose of Viterbo: Preacher and Reconciler', in I. Peterson 
(ed. ), Clare of Assisi: A Medieval and Modern Woman, 145-56. 
Welch, E., Art and Society in Italy: 1350-1500 (Oxford, 1997). 
Wemple, S., `Female Spirituality and Mysticism in Frankish Monasticism: 
Radegund, Balthild and Aldegund', in L. T. Shank and J. a Nichols (eds. ), 
Medieval Religious Women, vol. 2,39-55. 
Williamson, B, Christian Art: A Very Short Introduction (Oxford, 2004). 
Wood, J., `Living in the Shadow of Brother Elias', The Cord, 53 (2003), 17-24. 
., `Perceptions of Holiness 
in Thirteenth-Century Italian Painting: Clare of 
Assisi', Art History, 14 (1991), 301-28. 
Women, Art and Spirituality: The Poor Clares of Early Modern Italy 
(Cambridge, 1996). 
Zarri, G., `La Vita Religiosa tra Rinascimento e Controriforma, Sponsa Christi: 
Nozze Mistiche e Professione Monastica', in S. Matthews-Grieco and S. 
Brevaglieri (eds. ), Monaca, Moglie, Serva, Cortigiana: Vita e Immagine delle 
Donne tra Rinascimento e Controriforma (Florence, 2001), 103-1. 
JJNIVthit 
OF BRISTOL 
ARY 
